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 ABSTRACT 
 
A Spiritual Direction Program for  
Centro Hispanos De Estudios Teológicos (CHET) 
Cameron Wu-Cardona 
Doctor of Ministry 
School of Theology, Fuller Theological Seminary 
2019 
 
Spiritual direction is a ministry of listening, discernment and prayer that presents 
a vision of life with the expectation of finding God in all things. While Latinx ministry 
leaders in the Evangelical Covenant Church (“Covenant”) have gained increased 
exposure to this ministry, it remains limited among some ethnic/cultural groups. As such, 
this doctoral project proposes the creation of a bilingual spiritual direction certification 
program at Centro Hispanos de Estudios Teológicos (CHET) to train Latinx ministry 
leaders serving the broader Latinx community. 
The approach to this proposed program would encompass bridging historically 
divergent streams of Christian spirituality utilizing Richard Foster’s Streams of Living 
Water as a model for integration. It would maintain a theological foundation consistent 
with the beliefs and values of the Covenant, embracing a Christocentric approach while 
partnering with the denomination’s long-standing spiritual direction program at North 
Park Theological Seminary. It would build upon CHET’s current academic programs and 
its historically robust emphasis on spiritual formation, targeting the 1.5 and second-
generation students and alumni who have been exposed to various formation models and 
therefore have some paradigm for the benefits of spiritual direction. 
Contextualization would be key, intentionally utilizing a mix of Latinx authors 
coupled with quality resources common to spiritual direction training programs, 
providing a healthy mix of Protestant as well as Catholic authors. The approach would 
tap the spiritual strengths of Latinx ministry leaders, exploring Pentecostalism and 
charismatic theology, identifying the work of the Holy Spirit within the contemplative 
stream and build upon the strong communal values within the Latinx community. The 
goal would ultimately be a holistic approach to spiritual direction uniquely accessible and 
contextualized to the complexities of the Latinx community. 
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GLOSSARY 
 
 
1.5 Generation. Someone who was born in a foreign country but immigrated as a child 
or adolescent. Their identity is a combination of new and old culture and tradition. They 
engage in assimilation and socialization with their new country, including linguistic 
challenges between their academic language and the language spoken at home. 
 
Charismatic. A stream of faith that focuses on the empowering charisms or gifts of the 
Spirit and the nurturing fruit of the Spirit and one of Richard Foster’s six defined 
Christian traditions. As differentiated from Pentecostalism, the Charismatic movement 
began in the 1960s and 1970s within mainline denominations. Despite the differences, 
because of their shared emphasis on the work of the Holy Spirit, “charismatic” will be 
coupled with or used interchangeably with “Pentecostal” throughout this project. 
 
Contemplative Spirituality. A way of focusing one’s life completely on God, through 
prayer, discernment and an awareness of God’s presence. 
 
Covenant. An abbreviation of the full name of the Evangelical Covenant Church 
denomination. Throughout this project, this abbreviated term “Covenant” will be used. 
 
Emic/Etic. Terms that stem from social and behavioral sciences offering an 
insider/outsider perspective on culture. In the emic approach, one studies an issue from 
within the social group and the perspective of the subject, whereas in the etic approach, 
one studies a group or an issue as an outsider. 
 
Evangélicxs. A gender-neutral approach to the use of the following Spanish-gendered 
terms: “evangélicos” and “evangélicas.” In Spanish, these terms provide an inclusive 
form of Latinx religiosity encompassing both Protestantism and Pentecostalism which is 
to be differentiated from its anglicized equivalent: “evangelical.” 
 
First-Generation. Someone who immigrated from their country of origin. In light of 
defining “1.5-generation” separately, this term would apply only to adult immigrants. 
 
Foreign-Born. Someone who was born in a foreign country apart from the US. In the 
context of this project, this term will be contrasted with and coupled with “native or US-
born.” 
 
Hidden Life. A Catholic concept consisting of the non-canonical narratives about the 
period of Jesus’ life that begins after the birth narratives found in the Gospels, spanning 
from Jesus’ childhood migration to Egypt to his eventual public ministry at age thirty 
marked by his baptism by John the Baptist. 
 
 
 ix 
Latinx. A gender-neutral means of identifying Spanish-speaking people of Latin 
American descent increasingly common within academic writing. This definition 
recognizes the lack of consensus over the proper terminology. Unless cited, this term will 
be used over “Hispanic” or “Latino/a.” 
 
Native or US-Born. Someone who was born in the US, which would more broadly 
encompass all subsequent generations (e.g., second-, third-, etc.). In the context of this 
project, this term will be contrasted with and coupled with “foreign-born.” 
 
Pentecostalism. A subset of Protestantism that emerged at the dawn of the twentieth 
century with constituents typically from among the impoverished of society. Within the 
Latinx church, Pentecostalism is also largely evangelical. Despite differences with the 
term “charismatic,” the shared emphasis on the work of the Holy Spirit will result in 
these terms being coupled together or used interchangeably throughout this project. 
  
Second-Generation. The first-generation born in the US and sometimes referred to as 
the “bridge” generation. 
 
Spiritual Direction. A ministry of listening, discernment and prayer that presents a 
vision of life that has an expectation of finding God in all things.  
 
Spiritual Director. A trained individual who offers the ministry of listening and 
discernment to another person. It should be noted that there are limitations when 
translated into Spanish, in terms of connotation and meaning. 
 
Spiritual Directee. A person receiving spiritual direction from another person, often 
abbreviated as “directee.” 
 
Streams of Living Water. Richard Foster authors a book of this name that provides a 
foundational theme throughout this project. He defines six traditions or streams as: The 
Contemplative Tradition: the prayer-filled life; the Holiness Tradition: the virtuous life; 
the Charismatic Tradition: The Spirit-empowered life; the Social Justice Tradition: the 
compassionate life; the Evangelical Tradition: The Word-centered life; the Incarnational 
Tradition: the sacramental life. 
 
Un Medio Camino. Translated as “a middle way,” this metaphorical construct allows 
navigating divergent streams, namely Catholicism and Protestantism. 
 1 
INTRODUCTION 
 
 Today’s broad spiritual landscape invites people into a variety of practices 
guiding them toward God. Meanwhile, the fragmentation of secularized society 
compartmentalizes everything from political views to sectarian faith traditions, inhibiting 
how people see God. It is within this context the ministry of spiritual direction emerges as 
a resource both within the Church as well as without. Spiritual direction is a ministry of 
listening, discernment and prayer that presents a vision of life that has an expectation of 
finding God in all things.1 It is a ministry that has had less impact among minority 
cultures; therefore, the aim of this project is to propose spiritual direction as a resource 
for the Latinx2 community by providing building blocks for a potential certification 
program at Centro Hispanos de Estudios Teológicos (CHET),3 the theological training 
center of the Evangelical Covenant Church (ECC or “the Covenant”)4 in Los Angeles. 
Throughout this project, Richard Foster’s six traditions will be referenced as 
metaphorical “streams of living water.”5 Foster’s paradigm of these six traditions will be 
a major theme identified as the following: the Contemplative Tradition: the prayer-filled 
                                                        
1 David Fleming, What is Ignatian Spirituality? (Chicago: Loyola Press, 2008), vii-viii. This 
Ignatian notion of “finding God in all things” is a key theme in this project. 
 
2 See glossary for rationale of use of Latinx over “Hispanic” or “Latino/a” (except where quoted). 
 
3 CHET is the Evangelical Covenant Church’s Spanish-speaking theological training center in Los 
Angeles. CHET’s Board and Academic Affairs Committee would determine if, how and when to 
implement this program beyond what is proposed in this project. 
 
4 The Evangelical Covenant Church (ECC) denomination will be referred to as “the Covenant” 
throughout this project. 
 
5 Richard J. Foster, Streams of Living Water: Essential Practices from the Six Great Traditions of 
Christian Faith (New York: Harper One, 1998). 
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life; the Holiness Tradition: the virtuous life; the Charismatic Tradition: the Spirit-
empowered life; the Social Justice Tradition: the compassionate life; the Evangelical 
Tradition: the Word-centered life; the Incarnational Tradition: the sacramental life. These 
streams have traditionally had limited points of intersection. Those who are raised within 
a particular stream tend to remain in it, whether out of tradition, a lack of awareness of 
other streams or discomfort in stepping out of their comfort zone. This project invites the 
Latinx community to build upon existing streams by becoming further exposed to the 
contemplative tradition out of which the ministry of spiritual direction flows.6 Among the 
CHET graduates who have completed existing programs, such exposure already exists. 
The contemplative stream provides insight into Christian discipleship and 
spiritual formation building upon a variety of spiritual practices. The invitation to Latinx 
evangélicxs7 is to drink deeply from its waters while retaining rootedness in their more 
familiar streams. While spiritual direction is not uncommon within the incarnational 
tradition found in many Mainline denominations as well as the Covenant, the vision is for 
this project to resource Latinx evangélicxs in the charismatic and evangelical tradition. 
 
Thesis, Target Audience and Overview 
The goal of this doctoral project is to provide building blocks for a potential 
spiritual direction training program at CHET. The initial target audience is the 1.5 and 
                                                        
6 While the term “spiritual direction” will be used alongside comparable derivatives 
interchangeably throughout this project, literal translations prove inadequate and confusing. Upon further 
implementation, other terms may be sought such as “spiritual companion” or compañero spiritual. 
 
7 I will use the gender-neutral term “evangélicxs,” an adaptation of the self-identifying term 
evangélicos. Despite some awkwardness, the “x” is intended to reflect gender inclusivity along with 
indigenous roots and traditions. 
 3 
second-generation Latinx evangélicxs students and graduates at CHET, representing 24 
percent of the student body, all of whom are bi-lingual in Spanish and English.8 
As a project overview, Chapter 1 introduces the broader Latinx community 
context. Chapter 2 looks specifically at the ministry context at CHET, attending to the 
complexities among Latinx evangélicxs and CHET’s educational efforts within that 
context. Theological reflection follows, with Chapter 3 consisting of a literature review of 
key resources. Chapter 4 provides theological content by exploring several biblical and 
theological themes. Chapter 5 proposes a potential ministry plan that expands upon the 
Year One syllabus found in Appendix A. This plan evolved after surveying spiritual 
directors9 and synthesizing aspects of various training programs, including the 
Covenant’s spiritual direction program at North Park Theological Seminary (NPTS).10 
Students and faculty were also interviewed and surveyed resulting in a mock syllabus 
proposing to create a spiritual direction program uniquely contextualized for Latinx 
evangélicxs at CHET. Chapter 6 develops an implementation strategy that culminates the 
survey results, informational interviews and data among three groups of key stakeholders: 
                                                        
8 Based on total enrollment of 875, 24 percent represents a headcount of 210 students. Pending a 
formal pilot, there are current students who might be nearing completion and therefore be receptive to 
continuing their studies through this program. 
 
9 This online “Survey on Spiritual Direction Training Curriculum and Programs” has yielded data 
from trained spiritual directors from the Association of Covenant Spiritual Directors (ACSD) and the 
Pacific Southwest Conference (PSWC) network of spiritual directors. See Cameron Wu-Cardona, “Survey 
on Spiritual Direction Training Curriculum and Programs,” accessed October 9, 2018, 
https://docs.google.com/forms/d/1gCyvY7b7K4XRk03EHPuJFUHe65rYGZ7ow 
Y0VTH52H0/viewform?edit_requested=true. 
 
10 North Park Theological Seminary is the Covenant’s established seminary and has a spiritual 
direction program that has been in existence for fourteen years that is among the resources in shaping 
CHET’s program. See North Park Theological Seminary, “Spiritual Direction Program,” accessed 
October 3, 2018, https://www.northpark.edu/seminary/academics/ certificate-programs/certificate-in-
spiritual-direction/. 
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CHET staff, students, and alumni; trained spiritual directors; and Latinx ministry leaders. 
This strategy includes emic11 voices that will speak into the program’s eventual 
implementation, as decided upon by CHET Staff and Board. 
 
The Importance of this Topic and the Ministry Challenge 
Spiritual direction is becoming a growing ministry field. Principals of 
contemplative spirituality which include the ministry of spiritual direction, are being 
introduced in ministry training programs to complement historically traditional 
approaches to theological education. Among Latinx evangélicxs in the Covenant, 
spiritual direction has been introduced through credentialing classes, Ignite12 seminary 
courses, church planter assessments, denominational conferences and spiritual formation 
retreats. Such exposure offers opportunities to seek and hear the voice of God amid 
ministry challenges and transitions faced by pastors and lay leaders alike. In addition to 
offering formal training in the art of spiritual direction, this new program would build 
upon current CHET curriculum, offering a contemplative perspective to current practices. 
As the number of Spanish-speaking spiritual directors increases, this resource can 
encourage self-care, ministry sustainability and discernment of life and ministry to Latinx 
pastors and lay leaders alike. This could also contribute toward supporting the overall 
health of the Latinx church. 
                                                        
11 Thomas N. Headland, Kenneth L. Pike and Marvin Harris, eds., Emics and Etics: The 
Insider/Outsider Debate (Sage Publications, 1990). Accessed on January 10, 2019, 
https://scholars.sil.org/thomas_n_headland/controversies/emic_etic/introduction. The emic approach comes 
from within the social group and the perspective of the subject. 
 
12 Ignite is a joint venture between NPTS and the regional Pacific Southwest Conference (PSWC) 
launched in Fall 2017 to offer low-cost master’s level seminary training. 
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While exposure to spiritual direction has increased among Latinx evangélicxs in 
Covenant settings, it is typically only available in English to bi-lingual directees. While 
English-speaking directors have used a translator with a Spanish-speaking directee, it is 
highly recommended for spiritual direction to take place in one’s native language. By 
increasing the number of Spanish-speaking spiritual directors, this proposed program 
would provide what Daniel Rodriguez refers to as “contextually appropriate models of 
leadership development [that] successfully shortcut traditional approaches . . . for 
ministerial training.”13 While a variety of spiritual direction training programs exist, the 
ministry challenge among Latinx evangélicxs is that many are cost-prohibitive and lack 
adequate contextualization. An affordable spiritual direction training program at CHET 
that addresses the complexities of the Latinx context would respond to this challenge. 
 
My Interest in This Topic: A Personal Journey 
I have waded in many of Foster’s streams in some capacity over the course of my 
life and have seen God work in profound ways through many traditions. My primary 
lenses are that of pastor, spiritual director and chaplain. I waded in the social justice 
stream during my early days of urban ministry in Oakland, living incarnationally while 
aspiring to see diverse minority communities better served. I have experienced spiritual 
direction as an opportunity to recalibrate life and ministry. As the contemplative stream 
intersects with and merges with the social justice stream, the evangelical stream, the 
                                                        
13 Daniel A. Rodriguez, A Future for the Latino Church (Downers Grove, IL: InterVarsity Press, 
2011), 24.  
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charismatic stream and the incarnational stream, it is an opportunity to provide this kind 
of recalibration and rejuvenation among Latinx evangélicxs. 
Despite these motivations and desires, I approach this project with the inherent 
challenge of being an etic outsider to the Latinx community. While this etic perspective 
may offer value-adding observations amid inherent limitations, a variety of emic 
perspectives must be given a prominent seat at the table in order to effectively co-create a 
spiritual direction program for CHET. Such emic perspectives have been included 
through collaboration with CHET staff, students, alumni and the Board along with other 
key stakeholders, in order to propose how this program can be effectively implemented. 
Because I have been exposed to the different theological streams as well as 
experienced the fruit of spiritual direction, I am confident such contemplative resources 
can contribute to a fresh paradigm for Latinx evangélicxs. Spiritual direction helps 
discern how and where one sees God. The work of Spanish mystic and founder of the 
Jesuits, Ignatius of Loyola had a “vision of life, an understanding of God, a reflective 
approach to living, a reverential attitude to the world and an expectation of finding God 
in all things.”14 For Latinx evangélicxs, an expectation of “finding God in all things” is 
consistent with how many approach faith. Juan Martinez notes that “the worldview of the 
majority of Latinos is one in which God is present in the midst of life. One worships God 
because God has worked in concrete situations. The people pray for their needs because 
they know that God works on behalf of a people that seek God.”15 This worldview is 
                                                        
14 Fleming, What is Ignatian Spirituality?, vii-viii. 
 
15 Juan Francisco Martinez, Walk with the People: Latino Ministry in the United States (Eugene, 
OR: Wipf & Stock Publishers, 2016), 58. 
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consistent with the Ignatian vision that could be part of the theological foundations of a 
spiritual direction program at CHET, furthering Latinx evangélicxs’ ability to navigate 
dominant culture as a minority subgroup. 
In order to better define spiritual direction, the Association of Covenant Spiritual 
Directors describes it as a ministry of listening, discernment and prayer in a confidential 
setting of encouragement and compassion.16 In spiritual direction, one discerns the 
presence and work of God’s Spirit with a companion who sets aside the concerns of their 
own life to attend to the experience of God in the life of another.17 The proposed ministry 
plan for a spiritual direction training program at CHET attempts to introduce streams 
historically less familiar to Latinx evangélicxs in a way that maintains a foothold in their 
own traditions to enhance greater flow for spiritual growth. 
There are several other desires I have in proposing this spiritual direction at 
CHET. It is essential that it be accessible and affordable to a Latinx audience as a matter 
of justice. I have worked in a low-income neighborhood in Oakland consisting of Latinx 
immigrants and Cambodian refugees, appreciating the complexity of doing ministry 
among diverse underserved populations. Strong community values include life together 
through food, festivities and fellowship, providing a rich and engaging experience that 
can be integrated into a spiritual direction program at CHET. This experience shapes my 
ministry ethos and drives my desire to better serve the Latinx church and community. It 
                                                        
16 The purpose of the Association Covenant Spiritual Directors (ACSD) is to further the spiritual 
direction ministry of the Covenant through providing visibility for the ministry, advocacy to strengthen and 
expand the ministry, support for affiliated spiritual directors and coordination of shared ministries and 
resourcing with regional spiritual direction networks. Accessed January 10, 2019, 
https://covchurch.org/acsd/. 
 
17 Ibid. 
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also requires diversifying the Covenant’s English-speaking network of spiritual directors 
to increase among their ranks, those who speak Spanish. 
 As I complete this project, further engagement will be required with the CHET 
Board and staff to determine how this ministry plan can best be piloted. This will involve 
marketing, recruiting faculty, gathering resources and developing curriculum. These 
emerging steps provide an abiding eagerness for what is to come. I offer this project as a 
labor of love to CHET and the Latinx community, with a spirit of gratitude to serve the 
Covenant in this way. My hope is this project can integrate streams of spirituality that 
build upon CHET’s historic accomplishments. This is Ignatius’ invitation to be 
contemplative in action: seeking to find God in all things, abiding in the heart stirrings 
and the uncertainty of how this program may unfold. I heed the words of St. Paul: “For 
now we see only a reflection as in a mirror; then we shall see face to face. Now I know in 
part; then I shall know fully, even as I am fully known” (1 Cor 13:12).18 
 
                                                        
18 All biblical references will be taken from either the New Revised Standard Bible (NRSV) or 
New International Version (NIV). 
  
 
 
 
 
 
 
 
 
 
PART ONE 
 
MINISTRY CONTEXT 
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CHAPTER 1 
 
THE LATINX COMMUNITY 
 
 
While delving into the Latinx community context, Samuel Rodriguez with the 
National Latino Christian Leadership Conference (NLCLC) offers this salient 
proclamation: “As Christians our faith stands universally recognized with simple symbol, 
a cross. The cross is both vertical and horizontal. Vertically we stand connected to God’s 
kingdom, eternal truth, and glory. Horizontally, to our left and to our right, we stand 
connected to family, culture, society, community.”1 In order to effectively design and 
implement a spiritual direction program at CHET, complex cultural, theological and 
socioeconomic factors within the Latinx church need to be understood and considered. 
The changing nature of the Latinx community encompasses a pan-Latinx 
perspective impacted by the increasing number of US-born Latinx evangélicxs. Martinez 
describes a growing “pan-Latino perspective that would have been difficult [to envision] 
a few decades ago.”2 While country of origin remains an important part of the Latinx 
                                                        
1 M. Daniel Carroll, Christians at the Border: Immigration, the Church, and the Bible, 2nd ed. 
(Grand Rapids, MI: Brazos Press, 2013), ix. 
 
2 Juan Francisco Martinez, The Story of Latino Protestants in the United States (Grand Rapids, 
MI: William B. Eerdmans, 2018), ix. 
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cultural identity, US-born growth now exceeds foreign-born within the Latinx 
community by almost two-to-one. According to a Pew Research Center study, among the 
56.5 million Latinx in the US in 2015 (representing 17.6 percent of the total US 
population), two-thirds (or 37.1 million) were US-born.3 This counters the public 
perception that the Latinx community is made up largely of foreign-born immigrants.  
This pan-Latinx perspective is not necessarily a new phenomenon when coupled 
with US foreign expansionism. Puerto Ricans, for example “are referred to as 
immigrants, because they are coming to the mainland, even though they were US citizens 
before they arrived. It is also often overlooked that the majority of Latinas has always 
been US-born, even during the periods of significant migration from Latin America.”4 A 
similar observation could be made among Mexicans who were residents of the Mexican 
territory that became California after the Mexican-American War ended in 1848. 
Martinez notes that after the war, “though many chose to migrate south into Mexican 
territory, about one hundred thousand people remained and became US citizens. . . . 
[They] were formally Roman Catholic,”5 but by no means foreign-born migrants. 
Martinez also points out that “the first European communities in what is now the United 
States, were Spanish, not English, and that there has been ‘Hispanic’ influence in the 
territorial US for centuries.”6 Nonetheless while the complexities within immigration 
                                                        
3 Pew Research Center, “Facts on U.S. Latinos, 2015: Statistical Portrait of Hispanics in the 
United States” in Pew Research Center Hispanic Trends (September 10, 2018), 
http://www.pewhispanic.org/2017/09/18/facts-on-u-s-latinos/#hispanic-pop. 
 
4 Martinez, The Story of Latino Protestants in the United States, 3. 
 
5 Ibid, 31. 
 
6 Martinez, Walk with the People, 3. 
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continue, Rodriguez argues that increases to the US-born Latinx demographic require 
“denominational leaders and local pastors to reexamine many of their traditional ministry 
paradigms, especially the assumption that Hispanic ministry is synonymous with 
Spanish-language ministry.”7 These are considerations for CHET as it expands academic 
programs in the future. While a need for Spanish-speaking programs will invariably 
remain, this proposed spiritual direction program would allow CHET to explore the 
viability of bi-lingual and English-speaking programs within the complexities of the 
Latinx context. 
Another changing dynamic within the Latinx community is the relationship 
between Latinx evangélicxs and Roman Catholics. While traditional first-generation 
Latinx evangélicxs harbored suspicion and even hostility toward Catholicism, in the US, 
this dichotomy is decreasing. The result is a growing pan-Latinx community that can 
comfortably reside in the tension of Catholic heritage coupled with varying Protestant 
worship practices. It envisions what Virgilio Elizondo describes as a “Catholic-Protestant 
mestizaje which might appear as strange [yet] bring others into this new expression of 
Hispanic Christianity.”8 Indeed, this growing US-born demographic of Latinx 
evangélicxs can expand spiritual paradigms to impact subsequent generations by 
decreasing concerns over Catholic spirituality that can allow divergent streams together 
to create avenues for reconciling religious divisions among family members. 
                                                        
7 Rodriguez, A Future for the Latino Church, 149. 
 
8 Justo L. González, Mañana: Christian Theology from a Hispanic Perspective (Nashville: 
Abingdon Press, 1990), 10. 
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Pursuing educational opportunities is another dynamic within the Latinx 
community context. While levels of attainment are increasing, Latinx evangélicxs still 
face barriers in seeking ministry training. Particularly among the first-generation, 
educational opportunities are limited, coupled with the need for employment, and other 
cultural and political obstacles. Many Latinx pastors need to be bi-vocational due to 
limited church resources and nominal ministry salaries. While ministry may be espoused 
as a noble profession within the Latinx community, the result is economic realities taking 
precedence over theological pursuits. With immigration motivated by “push” factors 
from lack of opportunities in the country of origin along with “pull” factors from US 
business, industry and farming who welcome immigrant labor, Conde-Frazier makes a 
similar argument about these economic realities: 
Parents often emigrate from their countries as a way of supporting their 
families, as part of what sociologists refer to as the global economy of 
care. When political and economic inequities in their home countries 
inhibits the parents’ access to work, the resulting hardship will influence 
the decision for one or more family members to immigrate to the United 
States.9 
 
While theologically-trained leaders may be desired, the cost, prerequisites and language 
barriers to theological education coupled with, and contribute to the challenge of these 
economic realities that can inhibit pursuing such opportunities. CHET’s commitment to 
“equip holistically the underserved Latinos and Latinas for church and community-based 
ministry”10 stands in the gap of this challenge. 
                                                        
9 Elizabeth Conde-Frazier, Listen to the Children: Conversations with Immigrant Families (Valley 
Forge, PA: Judson Press, 2011), x. 
 
10 Excerpt from CHET’s Mission Statement. 
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While there is a need to increase pathways toward theological education, another 
reality is the relevance of program content based on the primary religious traditions 
among Latinx evangélicxs: Roman Catholicism and Pentecostalism. Catholicism’s origin 
stems primarily from the Spanish conquest of the New World and has since become 
intricately tied to Latin American culture. Meanwhile, American Pentecostalism has roots 
the Azusa Street Revival in 1906 in Los Angeles where it became “the focal point for the 
expansion of modern Pentecostalism [and] . . . the dominant form of Protestant faith 
among Latinos.”11 Accompanied by the Mexican Revolution a few years later in 1910, 
the first major migration from Mexico to the US has “kept the Latina population vibrant 
and growing. And the spiritual revival would give birth to an expression of Christian faith 
that became very attractive to Latinos and led to significant growth in the Protestant 
community.”12 Pentecostalism and the Charismatic movement13 would remain strong 
among Latinx evangélicxs, even within denominations not traditionally Pentecostal. As 
Martinez observes: 
Pentecostal and evangelical churches were already using Bible institutes as their 
principal means of preparing new pastors for ministry before they began working 
among Latinos. Many denominations rejected seminaries because they were 
“theologically suspect.” But many of the pastors in these denominations also did 
not have a great deal of formal education, so the Bible institute was the type of 
training program that best fit their needs. The Bible institutes also provided 
another important benefit for many Latinos: they offered courses in Spanish and 
with a Latino ministry focus. Because the Bible institutes did not have such high 
                                                        
11 Martinez, The Story of Latino Protestants in the United States, 48. 
 
12 Ibid.  
 
13 While it is acknowledged that Pentecostalism and the Charismatic movement are not 
synonymous, both terms will be used interchangeably with more consistent use being “Pentecostalism.” 
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educational prerequisites, and because they were considerably cheaper, they 
became the educational method of choice for most Latino pastors.14 
 
CHET’s history has been different, evolving into a degree-granting accredited institution. 
By training Latinx evangélicxs in the practice of spiritual direction, an 
opportunity arises to create a bridge between current Protestant belief systems with 
Roman Catholic roots. It is a bridge that needs to be crossed in both directions. Gonzalez 
observes that “although all Hispanic-Americans have a Roman Catholic background, 
many of us are now Protestant . . . some were converted in this country, while others 
were already Protestant at the time of their immigration. Therefore, to understand the 
Protestant Hispanic community in the United States, it is necessary to look both at Latin 
America and at this country.”15 Historically, the Catholic Church has faced ecumenical 
challenges because of the “ineludible suspicion that [Protestant churches] are essentially 
ecclesiocentric, and that the primary needs which they seek to address are not really those 
of the Hispanic community, but rather those of each particular denomination.”16 These 
theological tensions cannot be underestimated among families who consist of both 
Catholics and Protestants. Latinx Catholics could appreciate Latinx evangélicxs’ efforts 
to glean from Catholic spirituality as spiritual direction training bridges these two 
branches of Christendom. 
                                                        
14 Juan Martinez, Los Protestantes: An Introduction to Latino Protestantism in the United States 
(Santa Barbara, CA: Praeger, 2011), 38. 
 
15 González, Mañana, 66. 
  
16 Justo L. González, ed., Voces: Voices from the Hispanic Church (Nashville: Abingdon Press, 
1992), 169. 
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As Latinxs increase in the US, Martinez cites several major studies17 that reveal a 
panoramic view of Latinx religious beliefs: “23 percent of Latinas identified as 
Protestants, 70 percent as Catholics, 1 percent as members of other world religions 
(particularly Islam), and 6 percent had no religious preference (or other); less than one-
half of 1 percent self-identified as agnostic or atheist.18” Taking Catholic and Protestant 
affiliations together, for the Latinx community to self-identify as 93 percent Christian is 
significantly counter to trends toward secularization common in other cultures, even if 
the current 6 percent with no religious preference is increasing from previous years. 
Finding common ground is key to recognizing that these religious preferences share an 
inherently common Christian worldview, despite theological differences among Catholics 
and Protestants. By providing Latinx evangélicx with tools to navigate their Catholic 
roots, a spiritual direction program at CHET would provide the means of establishing un 
medio camino, “a middle way.”19 
In proposing a middle way, the challenges to introducing spiritual direction and 
its contemplative stream to theological backgrounds common to many Latinx evangélicxs 
must be addressed. Historically, as Latinx evangélicxs intentionally shifted away from 
their Catholic roots, converts to Protestantism in Latin America paid a high price as 
“priests and religious lay leaders worked hard to keep Protestants out of their 
                                                        
17 Martinez, The Story of Latino Protestants in the United States, 165. Martinez references studies 
from Pew Hispanic Center and one by Trinity College as part of the ARIS (American Religious 
Identification Survey) study project. 
  
18 Ibid. 
 
19 According to long-time CHET faculty member, Catherine Barsotti, when CHET began its BMin 
program almost twenty years ago, un medio camino was the terminology used for this program as well. 
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communities and . . . put a great deal of pressure on those who showed interest in the 
Protestant message and even more pressure on those who converted.”20 Despite this 
factor, Latinx evangélicxs in the US who explore integrating historically divergent 
theological streams do not face as much tension and suspicion as expected. For Latinx 
evangélicxs with Catholic roots and Pentecostal practices, spiritual direction can become 
un medio camino as well as a point of healing and restoration. Rather than reject the 
remaining vestiges of their Catholic roots, Latinx evangélicxs can glean the best of both 
traditions exploring spiritual streams that augment their desire to see the Holy Spirit at 
work in their lives. Especially among acculturated, second-generation Latinx evangélicxs, 
their ability to navigate ecumenism and be receptive to aspects of Catholic spirituality 
can bridge existing theological disparities. These are not insignificant challenges, but 
integrating these streams harkens back to the original invitation toward spiritual growth, 
in which Latinx evangélicxs widen the flow in how they discern the presence of God in 
their lives and in ministry. 
 
The Growing Ministry of Spiritual Direction 
A robust culture of spiritual direction within the Covenant has allowed Latinx 
evangélicxs to gain increased exposure to spiritual direction through ministry 
credentialing courses, church planter sessions, retreats and conferences. Regional 
networks of spiritual directors meet together for group retreats and professional 
development training. The formation of the Association of Covenant Spiritual Directors21 
                                                        
20 Martinez, Los Protestantes, 47. 
 
21 The ACSD was established at its inaugural business meeting in January 2017 at the Covenant’s 
Midwinter Conference in Louisville, Tennessee. 
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(ACSD) in 2017 is another recent development. A spiritual direction program at CHET 
would expand and diversify the spiritual director network, increasing the number of 
Spanish-speaking spiritual directors, thereby positively impacting the broader Latinx 
church at a time when the number of church plants are increasing dramatically. While 
the current exposure among Latinx evangélicxs has provided a growing paradigm for 
spiritual direction, when it is only offered in English or through a translator because of 
a shortage of Spanish-speaking spiritual directors, effectiveness is limited. As Latinx 
evangélicxs in the Covenant develop a growing awareness of the role of spiritual 
direction in their formation, CHET would be well-positioned to launch this program, 
helping to increase the number of Spanish-speaking spiritual directors and enabling 
spiritual direction to become a growing resource for Latinx clergy self-care. 
Clergy self-care is essential in the midst of the challenges of ministry. Latinx 
evangélicxs face the challenges of social injustice, immigration, deportation, poverty, 
race and class, to name a few. Latinx pastors struggle in how to address these issues. 
Martinez describes the struggles: “You cannot be a Latino pastor and not address the 
undocumented, not address the school system, not address salaries in urban or rural 
environments. It hits you in the face every day and you have to address the 
consequences.”22 While these are not new issues to the Latinx community, they must also 
be addressed outside the walls of the church. As a result, Latinx pastors require resources 
that go beyond traditional theological training programs. Spiritual direction training could 
be a resource for Latinx pastors. Pastors need to broaden the lens by which they discern 
                                                        
22 Maria-Pia N. Chin, “Justicia! How Latina and Latino Christian Leaders are Reshaping the 
Church’s Understanding of Social Justice,” Sojourners, December 2015, 18. 
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the work of the Holy Spirit in an increasingly secularized and polarized society. Spiritual 
direction provides Latinx evangélicxs with the tools to find God in all things, regardless 
of how dire those circumstances may be, assisting them in effectively shepherding the 
broader Latinx community, one directee at a time. A spiritual direction program at CHET 
would provide such tools. 
The paradox to effective and holistic shepherding is that ministry success may 
often be limited by traditional growth metrics: public church services, preaching, church 
size and financial viability. While such metrics may not be as pervasive among Latinx 
evangélicxs due to smaller churches and an awareness of limited resources, healthy 
church leaders of all cultures must prioritize finding their vocational identity by 
cultivating their interior lives, growing their friendship with Christ through spiritual 
disciplines such as prayer, study, reflection, silence, solitude, to name a few. Extending 
such spiritual practices beyond the walls of the church would cultivate an increased 
paradigm for seeing God in non-ministry settings, such as bi-vocational employment, 
marital or single life, or parenting.23 Barna describes this as “self-leadership” noting that 
“the Christian community in North America does not need stronger leaders; we need 
more resilient leaders [who] develop the inner resources [and] to prioritize their . . . 
spiritual needs.”24 Through spiritual direction, ministry leaders find a renewed 
                                                        
23 George Barna, The State of Ministers: How Today’s Faith Leaders Are Navigating Life and 
Leadership in an Age of Complexity (Ventura, CA: Barna Group, 2017), 12-13. This report references a 
previous landmark study conducted in 1992, noting that 95 percent of pastors are married, and 35 percent 
have children under eighteen at home. 
 
24 Ibid., 9. In addition to self-leadership, this Barna report includes congregational and cultural 
leadership as the key areas of their study. 
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centeredness in Christ that redefines ministry success and promotes the kind of self-
leadership Barna espouses. 
By establishing a spiritual direction program at CHET, Latinx evangélicxs would 
have access to a program that can cultivate a ministry that extends naturally outside the 
walls of the church. This requires intentionality, but spiritual direction offers professional 
development that invites self-reflection in all areas of life, creating a healthy paradigm of 
discipleship that then contributes to a healthy public ministry life. A spiritual direction 
program at CHET would increase the number of Spanish-speaking directors serving the 
broader church. Expanding its existing academic programs would build upon CHET’s 
reputation achieving its mission to “equip holistically the underserved Latinos and 
Latinas for church and community-based ministry.”25 It would also impact the Latinx 
church in cultivating healthy leaders with the spiritual resources to navigate the inner 
life and become companions to others as well. 
 
Storytelling within the Immigrant Experience 
Despite being a nation of immigrants, US policies impact migratory patterns in 
different ways for every Latin American country. In Harvest of Empire: A History of 
Latinos in America, Juan Gonzalez argues that Latinx immigration is the inevitable 
consequence of age-old policies of domination toward Latin America.26 Martinez 
provides the following commentary: “One cannot understand migratory patterns from 
Latin America if one ignores U.S. military, political, and economic intervention in the 
                                                        
25 Excerpt from CHET’s Mission Statement. 
 
26 Juan Gonzalez, Harvest of Empire: A History of Latinos in America (New York: Viking, 2000). 
 
 21 
region. U.S. policy in the region has had a direct impact on migration, but because its 
policies have been different in various countries, Latinas have many different stories to 
tell about how they became a part of the United States.”27 
Indeed, every Latinx evangélicx has a rich and compelling story to tell, one that 
stems back to their country of origin. While first-generation Latinx evangélicxs may 
recall first-hand accounts of their immigration stories, even those US-born remain keenly 
aware that their roots span borders. The Mexican migration story is very different from 
those impacted by civil wars that have plagued Central America. Puerto Ricans have the 
advantage of US citizenship, yet are still seen as immigrants of a different sort. Cuban 
Americans have a more positive view of the United States as the result of the receptivity 
as political exiles who were given refugee status dating back to the 1960s under Fidel 
Castro. Each country is different. Each story is unique. Spiritual direction invites greater 
discernment, providing a redemptive lens by which such stories are told, recast through 
God’s eyes. The power of story in this spiritual direction program at CHET can integrate 
the difficulties of the past, weave it into the present and offer hope for the future. 
Storytelling promotes solidarity and intentionally builds community.28 In the midst of a 
growing pan-Latinx community in which nationalism based on country of origin are less 
divisive, story-telling would provide solidarity. CHET can then build upon the common 
language and culture in this evolving pan-Latinx context. 
 
                                                        
27 Martinez, Los Protestantes, 18. 
 
28 Community would be built as a cohort-based program with students expected to commit to the 
first year together, then enter a process of discernment on whether to continue for the second year. 
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CHAPTER 2 
 
THE MINISTRY CONTEXT AT CHET 
 
 CHET was established in 1989 as the Covenant’s Spanish-speaking theological 
training center in Los Angeles. It has served Latinx clergy and lay leaders with programs 
in “evangelism and discipleship, Family Counseling, church planting, and community 
transformation.”1 CHET’s vision statement to “transform communities with the Good 
News of Jesus Christ through Latina and Latino leaders”2 encompasses a vision that’s 
“origins included the head, heart and hands of many Covenanters, guided by the Holy 
Spirit, across time and space.”3 Its history goes back decades earlier when Eldon and 
Opal Johnson, Covenant missionaries to Bolivia returned to the United States. They 
began attending First Covenant Church of Los Angeles (LA First), a church that was 
established in 1889. As they began ministering to the growing population of Latinx 
evangélicxs, they planted La Primera Iglesia Del Pacto Evangélico de Los Angeles in 
                                                        
1 Centro Hispanos de Estudios Teológicos (CHET), Strategic Plan Draft: 2017-2022 (Compton, 
CA: Centro Hispanos de Estudios Teológicos, 2016), 6. 
 
2 Centro Hispanos de Estudios Teológicos (CHET), Prospectus 2017-18 (Compton, CA: Centro 
Hispanos de Estudios Teológicos, 2017), 1. 
 
3 Catherine Barsotti and Eduardo Delgado, Un Caminar de 20 Años (A 20 Year Journey) 
(Compton, CA: Centro Hispanos de Estudios Teológicos, 2009), 6. 
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1965, one of the first Spanish-speaking congregations in the Covenant. The Johnsons had 
a vision to establish a Bible Institute in Los Angeles that was to be carried forward by 
other key lay leaders, including Lyle Stokes and Oscar Pierola, after the Johnsons were 
called elsewhere. At the one-hundredth anniversary of LA First in 1989, as 
neighborhoods were changing, the two congregations—one Anglo and one Latino—made 
a bold decision to sell their church building, allowing each congregation to birth new 
ministries elsewhere. This would prepare the soil for CHET through what began as a 
million-dollar endowment. Paul Larson, former president of the Covenant, said this about 
LA First: “There needs to be a book written about a great church that gave its life for the 
new immigrants.”4 
Building upon the faithful witness of these early visionaries, CHET’s modest 
launch began in 1989 with fourteen students and blossomed to its current enrollment of 
875 students. The sacrificial endowment from LA First provided a solid financial footing 
upon which to build. The endowment, grown to $1.2 million, enables CHET to offer 
affordable low-cost education subsidized at an average of 70 percent per student, 
supplementing church and denominational contributions, individual giving and estate 
planning gifts. Students can obtain a Bachelor in Christian Ministry degree (BMin) for 
$2,400 and receive a certificate in Family Counseling for $1750. Such educational costs 
intentionally address the financial limitations particularly among first-generation 
students, who make up 76 percent of the student body. The vast majority (70 percent) 
enter CHET’s doors as pre-ministerial track students and continue their studies by 
                                                        
4 Ibid., 8. 
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enrolling in subsequent programs over time. A typical student’s educational journey takes 
time and involves multiple programs but serves as testimony that CHET is meeting its 
mission to equip Latinx evangélicxs holistically for church and community-based 
ministry becoming one of the leading Latinx centers for Christian theological formation. 
CHET is an affiliate of the Covenant’s established educational institution in 
Chicago, North Park University and its seminary, NPTS. CHET has intentionally sought 
broader academic recognition by becoming one of four schools in the nation that has 
fulfilled the academic standards set forth by the Asociación para la Educación Teológica 
Hispana (AETH), Asociación Teológica Hispana (ATH), and the Association of 
Theological Schools (ATS). The result is that CHET graduates can further their education 
at accredited seminaries in the United States, Canada and Puerto Rico at the master’s 
degree level, thereby evolving beyond its Bible institute roots. CHET is at the cusp of 
exploring new programs that can further equip Latinx evangélicxs to serve the broader 
church. CHET’s strategic plan and board discussions include exploring programs 
addressing domestic violence, youth ministry and spiritual direction all in varying 
degrees of development. Building upon the positive reputation CHET has among Latinx 
evangélicxs, the credibility and support enables a greater chance of success. 
 
Project Implementation 
CHET’s Compton campus is demographically located in a concentrated Latinx 
community within Los Angeles. Sixty-nine percent of CHET students commute up to 
fifteen-miles. This radius has a total population of 5,740,658, including 3,087,347 
(53.78 percent) of Latinx descent and 2,455,141 (46.25 percent) who speak Spanish at 
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home. The median household income is $46,052.5 Within this Latinx demographic, 
2,351,781 (76.17 percent) are of Mexican decent. Within a closer three-mile radius to 
CHET, 41.8 percent consider themselves “a spiritual person,” almost twice as many as 
statewide (21.0 percent). CHET locations within this concentrated Latinx community 
allows it to play a role in the community that includes local church planting.6  
The broader metropolitan context in which CHET serves is a community 
consisting of a largely Spanish-speaking population that is ethnically Mexican, 
working class and poor. It is also spiritually receptive as CHET maintains its physical 
presence in this locale.7 Virtual classroom technology and satellite campuses are 
expanding CHET’s reach, with Table 1 addressing the distances students travel to 
attend class at the Compton campus. For a spiritual direction program that would be 
cohort-based and meet monthly, this is useful information. 
Table 1. Driving Distance of CHET Students from the Compton Campus 
Miles Percentage 
Total Registered 
Students 
(Part Time) 
<10 miles 33 percent 288.8 
up to 15 miles 36 percent 315.0 
up to 30 miles 11 percent 96.3 
 up to 50 miles 12 percent 105.0 
65+ miles 8 percent 70.0 
  875.0 
                                                        
5 The statistical data in this section originates from The Full Insite Report, generated by 2010 U.S. 
Census data. 
 
6 While students are accustomed to commuting, CHET provides support to recent graduates 
through its “church plant incubator” to start a church while utilizing CHET resources. 
 
7 In 2010, CHET moved from its original location eight miles away at Primera Iglesia del 
Pacto Evangélico in nearby Bell Gardens. 
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 Three of CHET’s existing academic programs (Pre-Ministerial, Ministerial and 
Family Counseling) meet mid-week. Students travel a variety of distances over a 
twelve-week term. CHET’s Bachelor in Christian Ministry program is a cohort-based 
model with students meeting all day on Saturdays. CHET’s spiritual direction program 
would propose a similar structure as the BMin, utilizing a monthly retreat format that 
would include time for prayer, lecture, discussion, praxis and meals.  
 Spiritual direction is a largely bi-vocational ministry and would therefore 
intentionally draw together clergy and laity alike. Practiced as an extension of 
vocational ministry or secular employment, this would be consistent with many Latinx 
clergy who are already bi-vocational. Spiritual direction could provide a helpful 
ministry resource, regardless of formal vocation. 
CHET provides training to a broad spectrum of students. Since theological 
training has typically been reserved for clergy or those pursuing full-time ministry, 
there is a growing realization that an “increasing number of those who would like 
theological formation but do not want or need a theological degree provide the best 
resources for the benefit of a very large, global church.”8 CHET has recognized that 
affordable and accessible certificate programs provide a simpler means of theological 
training that can also effectively serve lay leaders. Many spiritual direction programs 
draw primarily from the laity and tend to not be affiliated with a denominational 
seminary or theological institution. CHET’s ministry context provides the best of both 
                                                        
8 Fuller Theological Seminary anticipates launching its Fuller Leadership Platform as a means of 
address this challenge. See Mark Labberton, “Where We Are Now?” (Pasadena, CA: Fuller Theological 
Seminary, 2018), https://www.fuller.edu/future/. 
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worlds: an institution with theological grounding and supported by its denomination 
while maintaining student enrollment with comparable numbers of lay (49.5 percent) 
and clergy (50.5 percent). As such, a spiritual direction program at CHET would be 
fertile ground to support those already in bi-vocational ministry. 
 
Latinx Ministries in the Covenant 
The Covenant was founded by Swedish immigrants in 1885 and has become a 
“growing, multiethnic, intergenerational mosaic of churches with ministry partnerships 
in nearly forty countries [with a desire to see] more people engage in a personal 
relationship with God through Jesus Christ, across more populations, in a more caring 
and just world.”9 The Covenant’s Swedish immigrant roots remain part of its 
denominational ethos, while growing in ethnic diversity evidenced by 22 percent 
people of color.10 The Pacific Southwest Conference (PSWC)11 consists of 156 
churches, which includes thirty-one Latinx churches (19.9 percent). This is a 
significantly greater percentage than in the entire United States and Canada, in which 
the total number of Covenant churches is 875, with seventy Latinx churches (8 
percent). In addition, 80 percent of Latinx pastors in the Covenant have been 
theologically trained in some capacity through CHET revealing the significant role 
CHET is playing in training Latinx leaders. 
                                                        
9 “Home Page” in Evangelical Covenant Church, accessed October 5, 2018, www.covchurch.org. 
 
10 Gary Walter, Evangelical Covenant Church President, cited this statistic at the Covenant’s 2018 
Midwinter Conference. 
 
11 The PSWC geographic region encompasses Arizona, California, Hawaii and Nevada.  
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The Covenant prides itself in being connectional12 across growing diversity 
within the denomination, fostering this growing Latinx contingent. Its ministerial 
association, Ministerios Hispanos de la Iglesia del Pacto Evangélico (MHIPE) has 106 
Latinx pastors, representing 5 percent of the total Covenant Ministerium. Based at 
CHET and supported by the Covenant, a spiritual direction training program would 
become a significant resource to the Latinx Church. 
 
CHET Student Population 
CHET has been successfully serving the Latinx population. A spiritual 
direction program would enhance this service. While 80 percent of Latinx church 
leaders within the Covenant explore ministry and pursuing theological training at 
CHET, its entire student body consists of only 38 percent from the Covenant.13 
CHET’s ministry extends beyond denominational borders, consisting of students from 
twenty different Latinx countries representing over seventeen denominations. As it 
approaches its thirtieth anniversary, the number of enrolled students (875) in its four 
programs is at an all-time high (see Table 2). 
 
 
 
 
                                                        
 12 Defined loosely, being “connectional” refers to making connections across spaces that have 
often kept churches divided, especially across ethnic, racial and socio-economic lines. 
 
13 Edward Fraijo Delgado, CHET Ministry Report, written for Asociación Para La Educación 
Teológica Hispana (AETH), July 2016-2017. 
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Table 2. CHET Students Enrolled in Various Programs 
Program Percentage Total Registered Students  
Pre-Ministerial 70 percent 612 
Ministerial 13 percent 114 
Bachelor in Christian Ministry (BMin) 5 percent 44 
Family Counseling 12 percent 105 
  875 
 
CHET’s focus on Latinx evangélicxs finds its student body diverse in other 
ways as well. While there are roughly equal numbers of clergy (50.5 percent) and laity 
(49.5 percent), over 90 percent are leaders in their local churches engaged in some 
form of ministry. There is gender diversity with comparable numbers of men (50.5 
percent) and women (49.5 percent). This is a significant statistic that represents a 
culture shift amid previous machismo attitudes that have required “reconciliation 
[because] . . . our people have practiced and justified an unjust treatment of women for 
generations.”14 By affirming its theological position of supporting women in ministry, 
CHET’s equal number of female students also affirms their role within Latinx culture. 
Lastly, economic diversity will remain a priority with most CHET households 
possessing a combined income of less than $35,000.15 
The target audience of this project would consider language and age. At least 
35 percent of CHET households have varying degrees of bilingualism with a focus on 
                                                        
14  Martinez, Walk with the People, 65. 
 
15 Note: the CHET average household income is less than the Latinx median household income of 
$46,052 reported earlier in the chapters. 
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the 24 percent of students who are 1.5-generation and second-generation.16 Their 
higher degree of bilingualism would allow CHET to offer this spiritual direction 
program in English and Spanish. Regarding age, Table 3 reports 70 percent of CHET’s 
students over the age of forty that CHET suggesting a mature student body: 
 
Table 3. CHET Students by Age Range 
Ages Percentage Total Registered Students 
20-29 6 percent 52.5 
30-39 24 percent 210.0 
40-49 34 percent 297.5 
50-59 26 percent 227.5 
60+ 10 percent 87.5 
  875.0 
 
This statistical information suggests an existing pool of students that might consider a 
new spiritual direction program at CHET, particularly among the 148 students (17 
percent of total enrollment) registered in the BMin and/or the Family Counseling 
programs.17 Whereas spiritual direction programs tend to attract lay women over the 
age of forty years; the same could hold true at CHET. The CHET student body consists 
of 70 percent over 40 years of age, 49.5 percent laity, 49.5 percent women, and 17 
percent who are in the BMin or Family Counseling program. This suggests a 
                                                        
16 While the majority of CHET students are first-generation students (76 percent) mostly in the 
Pre-Ministerial program, there are 14 percent who are 1.5-generation and 10 percent who are second-
generation, representing a more anglicized subset of students. 
 
17 While BMin students would be more theologically trained, Family Counseling students would 
also be good candidates given their understanding of family systems, provided they take the BMin Module 
1 (see Appendix D) on spiritual formation as a prerequisite.  
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demographic receptive to spiritual direction based on anecdotal evidence found in 
other programs. While first-generation students may be less inclined for this type of 
program, a byproduct of a CHET spiritual direction program could be to make spiritual 
direction sessions available to them to supplement resource their existing program. 
CHET is structured in a way to encourage students to utilize their basic studies 
in the pre-ministerial and ministerial programs as building blocks for subsequent 
programs. This structure leads to an increasingly spiritually mature demographic of 
students by the time they achieve advanced standing, particularly with the Bachelor in 
Christian Ministry (BMin). These students have thus pursued theological education at 
a greater depth and have the intellectual capacity to explore studies elsewhere. Yet 
many remain connected to CHET in one form or another. A spiritual direction program 
would provide the opportunity for continued education, building upon CHET’s 
approach to providing students with spiritual formation coupled with theological 
information leading toward holistic life transformation. A spiritual direction program 
would be well-suited to further this intention. 
For prospective students, a paradigm for contemplative spirituality embedded 
within spiritual direction would be necessary. CHET students pursuing ministry 
training, especially those completing the BMin degree, would be the most logical 
candidates for this program, given their coursework in spiritual formation. Students or 
alumni of the Family Counseling Program would also have some capacity for this 
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program, given the parallels between counseling/pastoral care and spiritual direction.18 
Over time, as the program becomes more established, it is expected that prospective 
students would come from a variety of ministry contexts. In due time, more Latinx 
evangélicxs would be empowered to respond to the calling to become spiritual directors 
and fulfill the growing need for Spanish-speaking directors within the Covenant. In 
addition, because of the bi-vocational realities within many Latinx churches, CHET’s 
spiritual program would affirm Kenneth Leech’s assertion that “spiritual direction is 
not essentially a ministry for specialists and professionals, but part of the ordinary 
pastoral ministry of every parish and every Christian community.”19 A spiritual 
direction program at CHET would create avenues to further spiritual formation and 
provide holistic discipleship to the Latinx community. 
 
Partnership with North Park Theological Seminary 
At NPTS, a two-and-a-half-year spiritual direction certification program is offered 
through the C. John Weborg Center for Spiritual Direction. This program is grounded in 
the Pietist heritage of the Covenant and proclaims to be among the leading spiritual 
direction certificate programs in the evangelical tradition. This program provides 
graduate-level instruction and training characterized by practitioner-based experiences 
and reflection, with fifteen semester hours of graduate coursework applicable to a 
                                                        
18 For a helpful discussion on the distinctions between spiritual direction, pastoral counseling and 
psychotherapy, see Gary W. Moon and David G. Benner, Spiritual Direction and the Care of Souls: A 
Guide to Christian Approaches and Practices (Downers Grove, IL: InterVarsity Press, 2004). 
 
19 Kenneth Leech, Soul Friend: Spiritual Direction in the Modern World (Harrisburg, PA: 
Morehouse Publishing, 2001), xvii. 
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master’s degree. Through partnership with and support among NPTS faculty, aspects of 
this program could be adapted for CHET.20 Surveys, focus groups and informational 
interviews among key constituents that include NPTS students, alumni and faculty have 
already contributed toward such collaboration. By collaborating with an established 
spiritual direction program at NPTS with leaders supportive of the work at CHET, a 
mutually beneficial academic partnership between NPTS and CHET could be 
developed.21 
Adding a spiritual direction program at CHET would parallel NPTS’s existing 
program, furthering the Covenant’s commitment to train Latinx evangélicxs whose 
educational opportunities might otherwise be limited. NPTS and CHET each provide an 
important service to their respective student bodies. But serving differing student 
populations at each institution would increase the opportunities for students from all 
walks of life to pursue spiritual direction training. As a smaller institution, CHET’s 
capacity to increase course offerings may be limited, including additional certificate 
programs to achieve its mission to “holistically equip the underserved Latinos and 
Latinas for church and community-based ministry.”22 Meanwhile, the Weborg Center’s 
fifteen-year history at NPTS has attracted a diverse body of students over the years, albeit 
less from the Latinx community. By tapping into NPTS’s program history, CHET’s 
spiritual direction program could reap the benefit of such collaboration. 
                                                        
20 See Appendix C: NPTS’s Course #1 of the Certificate in Spiritual Direction, entitled “Listening 
to the Movement of God in Oneself: Foundations for Listening and Discernment.” 
 
21 NPTS’s Dean is an ex officio member of the CHET Board of Directors, providing an important 
link between the two theological institutions. 
 
22 Excerpted from CHET’s Mission Statement. 
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Strategic Planning at CHET 
CHET has included the addition of a spiritual direction certificate program as a 
ministry priority under Programs and Curriculum within its Strategic Plan 2017-2022. 
The results of three distinct stakeholder groups, accompanying informational interviews 
and surveys, including one to existing spiritual directors has informed the ministry plan 
found in Chapter 5.23 The online survey yielded data from trained spiritual directors from 
the ACSD and the PSWC network of spiritual directors (Appendix B). 
A spiritual direction program at CHET would be sensitive toward those who have 
maintained a distance from their Catholic roots. Among Latinx evangélicxs who have 
made significant family and community sacrifices to convert to Protestantism, some 
skepticism would be expected with something historically linked to Catholicism. 
Martinez notes that “rapid growth of Protestantism among Latinos and Latin America is a 
relatively recent phenomenon. Because of this, many studies of Latinos in the United 
States have often, implicitly or explicitly, assumed that historically, all Latinos were 
Catholics.”24 While Catholicism roots among Latinx evangélicxs is common, exposure to 
quality Catholic scholarship and contemplative practices could be done in a bridge-
building way. Coupled with a growing body of spiritual direction literature including 
Protestant authors would enable spiritual direction to become more accessible to Latinx 
evangélicxs over time. 
                                                        
23 This online “Survey on Spiritual Direction Training Curriculum and Programs” yielded data 
from trained spiritual directors from the ACSD and the PSWC network of spiritual directors. See Appendix 
B for the survey. 
 
24 Martinez, Los Protestantes, 29. 
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In summary, this chapter has described and analyzed relevant characteristics 
within the Latinx community context served by CHET. As CHET aspires to become a 
leading Latinx center for ministry training, its role within the Covenant and connection to 
NPTS suggest a spiritual direction program can be integrated into the Covenant’s 
commitment to Latinx ministries. As CHET considers piloting this proposed program, 
Latinx evangélicxs can integrate a stream that can enhance existing resources to better 
face the ministry challenges that lie ahead. 
 
 
 
 
 
 
 
 
 
 
 
 
 
PART TWO 
 
THEOLOGICAL REFLECTION 
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CHAPTER THREE 
 
LITERATURE REVIEW 
 
 
As part of the theological reflection for this project, this chapter will review 
several resources that would be helpful in developing a spiritual direction program at 
CHET. These resources are broken down into three areas: the power of story within the 
Latinx immigration experience; a theologically accessible introduction to spiritual 
direction; and contextual characteristics among Latinx evangélicxs. Along with other 
resources, a course reader could be developed as part of the curriculum. 
The first focal area centers on integrating the power of story in the Latinx 
narrative. This is important for several reasons. By embracing story, the intention is to 
validate the voice of the immigrant journey. Students of CHET’s spiritual direction 
program would read Francisco Jiménez’s three-part immigration story (available in 
Spanish): The Circuit, Breaking Through, and Reaching Out.1 Jiménez’s books and an 
accompanying written assignment would tap the cultural affinity among Latinxs to share 
their testimonio, but it would also intentionally discern God’s movement within these 
                                                        
1 Francisco Jiménez, The Circuit (Albuquerque, NM: University of New Mexico Press, 1997); 
Francisco Jiménez, Breaking Through (Boston: Houghton Mifflin, 2001); and Francisco Jiménez, Reaching 
Out (Boston: Houghton Mifflin, 2001). 
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stories. Each book within the trilogy would be read per course, paralleling a three-part 
written assignment. Through sharing their story in solidarity with others, students would 
develop a listening posture, better understand how their family migration stories are 
deeply woven into their spirituality, and provide a tangible means of discerning God’s 
movement in their family histories. Developing a healthy self-understanding of this 
aspect of their spiritual journey would enable them to become better spiritual directors in 
walking with others in their own journeys.2 
The second focal area is on finding a theologically accessible means of 
introducing spiritual direction to the Latinx community through three reputable authors: 
Foster, Benner and Henri Nouwen. Foster comes out of the Quaker tradition and is best 
known for his 1978 classic, Celebration of Discipline, which explores the inward and 
outward disciplines and has been used in other CHET courses. His book, Streams of 
Living Water: Essential Practices from the Six Great Traditions of Christian Faith,3 
offers language that would place spiritual direction within the contemplative stream, 
while describing other streams more common to the Latinx experience. Benner is a 
Canadian psychologist whose books and teaching have focused on the interface between 
psychology and spirituality. The Gift of Being Yourself: The Sacred Call to Self-
Discovery would guide students in the work of self-discovery as a crucial foundation 
                                                        
2 Credit for the inclusion of the power of story is given to Sister Mary Ann and her spiritual 
director curriculum, Acompañantes Espirituales (Spiritual Companions). Sister Mary Ann is affiliated with 
the Mercy Center in Burlingame, California. 
 
3 Also available in Spanish as Rios de Agua Viva: El Retorno a La Fuente De La Renovación 
Perdurable (Peniel Publications, 2010). 
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toward becoming a spiritual director.4 Nouwen was a Dutch Catholic priest, professor, 
writer, and theologian who wrote over fifty books in the areas of psychology, pastoral 
ministry, spirituality, social justice and community. Nouwen’s inclusion among the 
CHET spiritual direction resources would encourage receptivity to the richness of 
Catholic scholarship that abounds in the area of contemplative spirituality. His volume 
entitled, Life of the Beloved: Spiritual Living in a Secular World, provides a helpful 
introduction to what he affectionately calls “the spiritual life.”5 This foundational 
overview of how to approach spirituality would provide greater understanding of spiritual 
direction. While for many Latinx evangélicxs, this approach may be different than their 
common practices, but hope abounds that CHET’s commitment to spiritual formation 
through previous coursework would enhance receptivity to this stream. 
The third focal area examines various contextual characteristics among Latinx 
evangélicxs. In order to address spiritual direction within the Pentecostal/charismatic 
tradition common to most Latinx evangélicxs, the first literature review is “Spiritual 
Direction in the Pentecostal/Charismatic Tradition” by Oliver McMahon, found in 
Spiritual Direction and the Care of Souls: A Guide to Christian Approaches and 
Practices. This book identifies the Pentecostal/charismatic tradition as one of seven 
major traditions of Christian spirituality.6 The second source is Los Protestantes: An 
                                                        
4 David G. Benner, The Gift of Being Yourself: The Sacred Call to Self-Discovery (Downers 
Grove, IL: InterVarsity Press, 2015). 
 
5 Henri Nouwen, Life of the Beloved: Spiritual Living in a Secular World (New York: Crossroads 
Publishing Company, 2006). 
 
6 Moon and Benner’s seven major traditions of Christian spirituality are: Orthodox, Roman 
Catholic, Episcopal, Reformed, Wesleyan-Holiness, Social Justice and Pentecostal/Charismatic. The 
similarities and differences with Foster’s six streams should be noted. 
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Introduction to Latino Protestantism in the United States by Juan Francisco Martinez 
which provides a historic basis for many Latinx community characteristics that explores 
Catholic roots, affirms Pentecostal tendencies, and examines the relationship between Los 
Protestantes to other US Protestants.  
 
The Power of Story 
In his trilogy comprised of The Circuit: Stories from the Life of a Migrant Child; 
Breaking Through; and Reaching Out, Jiménez taps the power of the narrative story in 
such a way that Latinx evangélicxs would relate to their own story. Whether first-hand 
stories or those passed down by parents and grandparents, reflecting upon and identifying 
God’s movement in these narratives would be a central assignment in this program. 
In the first volume entitled, The Circuit, Jiménez’s account reveals a childhood 
that follows his migrant family through “the circuit:” becoming day laborers; picking 
strawberries; living in labor camps and facing poverty, racism and social injustice 
through a life defined by impermanence. Jiménez reveals the adversity he faced in his 
family’s resolve to live a different kind of American Dream, as an undocumented 
immigrant. Jiménez’s narrative captures an immigration story relevant to many Latinx 
evangélicxs who wrestle with resolving whether such stories are to be shared or hidden. 
In the second volume, Breaking Through, Jiménez picks up the story after being 
deported by Immigration Services (la migra) while in middle school, just as he is 
embracing his American identity, learning the language and becoming accultured into the 
dominant culture. The story weaves his family’s return to the United States through legal 
means as he grows into young adulthood, revealing his growing academic aptitude, as 
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teachers and mentors guide his path. Jiménez reveals the ever-present reminder that 
poverty casts a shadow over every decision he makes. The prospect of considering 
college and aspiring toward becoming a teacher seems a distant dream, but one that 
eventually comes to fruition in inspiring fashion. 
In the final volume, Reaching Out, Jiménez is college bound, on his way to 
pursuing a Jesuit education at Santa Clara University, where he teaches sociology and 
ethnic studies to this day. As with many young college students, Jiménez comes of age in 
this final book. He is drawn into activism and solidarity with Caesar Chavez, Dolores 
Huerta and the National Farm Worker’s Association. The story concludes with Jiménez 
heading to Columbia University to become a college professor. Throughout the three-
volume narrative, Jiménez returns to the theme of family and his Mexican heritage. 
Jiménez’s trilogy contributes to this doctoral project by offering a compelling 
immigrant narrative divided into three volumes, providing a format in which CHET 
students can write their own three-part stories per course. Intentionally weaving the 
movement of the Holy Spirit throughout these narratives involves intentionally discerning 
how God has been faithful through immigration stories that are often remarkable yet at 
times tragic. This assignment would invite students to embrace the Ignatian conviction 
that comes through discernment: “finding God in all things” by retelling their stories in 
redemptive new ways. The power of story provides a platform to name the unseen ways 
in which God orchestrates personal histories over time, reminding his people that he has 
been present all along. Spiritual direction trains people to notice this movement in 
everyday life. 
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Limitations might include the degree to which Latinx evangélicxs are able to 
embrace and retell their immigrant stories when they include tragedy, loss or even death. 
The hope is that this assignment would become a Spirit-filled process of healing, 
allowing students to envision a newfound freedom in a newly adopted homeland, even 
when facing injustices and marginality. This requires developing a theology of pain, 
suffering and loss, embracing the challenges as integral to one’s narrative, character-
building exercises to prepare for the future loss that will inevitably occur. The Ignatian 
vision of finding God in all things would teach a theological reality that can embrace a 
painful past. As this trilogy becomes part of the course, students would share their stories 
with the group, identify the Holy Spirit’s presence throughout and create an imaginative 
journey for each student. 
 
An Introduction to Spiritual Direction 
In order to effectively introduce a spiritual direction program to Latinx 
evangélicxs, it must be presumed this may be new for many. Prerequisites for admission 
would include CHET’s BMin Module 1 (Appendix D) addressing aspects of spiritual 
formation, participation in a spiritual direction session and referrals from discerning 
leaders. Prospective students might learn about the program from another CHET student 
or Covenant ministry colleague. But the most compelling invitation is from someone who 
has benefitted from spiritual direction and matured through the process. 
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Streams of Living Water by Richard J. Foster 
 
In Streams of Living Water, Foster provides useful language around six 
dimensions of faith and practice that define the Christian tradition. While there is the 
challenge of fitting Christendom into his six defined streams, he suggests there is a 
collective desire to seek God in ways that go beyond a single theological stream, wading 
into a “deep river of divine intimacy, a powerful river of holy living, a dancing river of 
jubilation in the Spirit, and a broad river of unconditional love for all peoples.”7 Foster 
paints the picture of a new reality that “bring[s] together streams of life that have been 
isolated from one another for a very long time,”8 doing so in a Biblically-based 
Christocentric way. Foster names the tendency to wade in streams one is most 
comfortable in and argues that this limits a person’s experience of God to a single lens. 
Foster contributes to this project in addressing the Charismatic and Evangelical 
streams common within the Latinx evangélicxs experience, while encouraging the reader 
to explore other streams as well. His Christocentric argument reminds readers that “no 
one models these dimensions of the spiritual life more fully than Jesus Christ.”9 These 
streams are found in the Gospel narratives, providing an invitation to “consider how Jesus 
in his living provides us a clear paradigm for our living.”10 Creating a spiritual direction 
program at CHET would encourage students to discover new streams of living water, 
affording the opportunity to follow Christ in deeper and wider ways. 
                                                        
7 Foster, Streams of Living Water, xv. 
 
8 Ibid. 
 
9 Ibid., xvi. 
 
10 Ibid., 3. 
44 
 
Foster’s approach suggests that divergent streams can and should be brought 
together in order to heed the invitation to the spiritual life by extending beyond a single 
stream. A spiritual direction program at CHET would bridge the contemplative or the 
“prayer-filled life” common to spiritual direction with the charismatic or “Spirit-
empowered life” and the evangelical or “Word-centered life” common among Latinx 
evangélicxs. Bringing these streams together would reveal complimentary streams that 
tap the same Holy Spirit yet are manifest in different ways. In order to appreciate the 
differences among these streams, it requires defining each one separately, which Foster 
does effectively. Foster argues that exposure to an unfamiliar stream, such as spiritual 
direction to the Latinx evangélicx, is not about pursuing a spiritual trend, but a means of 
bringing together a mighty “Mississippi of the Spirit.”11 
Spiritual direction falls largely under the contemplative stream less familiar to 
Latinx evangélicx. In describing this stream, Foster references Abba Anthony, the 
founder of the desert fathers and mothers. He was someone who desired to live life in a 
radically different way, renouncing his financial inheritance and migrating into the 
Egyptian desert to seek God in ways he believed could only occur apart from the vices of 
the city. The accounts of Anthony and other desert dwellers’ lives reveal stories of 
asceticism and spiritual battles with the devil, including a “healing aspect of Antonius’s 
ministry [that] reminds us of the tie between the Contemplative and the Charismatic 
traditions.”12 In addition, for Anthony as with Latinx evangélicxs, Spirit-empowered 
                                                        
11 Ibid., xv. 
 
12 Ibid., 30. 
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encounters are normative. As Latinx evangélicxs share their family immigration stories, 
they reveal a desire to seek God through a new life apart from the tyranny of unstable 
political situations and economic challenges in their countries of origin. Elements of their 
story might dovetail unexpectedly into Anthony’s own migration story of seeking God, 
along with the Holy Family’s own escape from Egypt found in Matthew 2:13-14. 
In introducing the Charismatic tradition, Foster offers the story of St. Francis as 
one who walked in the power of the Spirit. Foster argues that, “Power is not an end in 
itself [but] healthy spiritual power is, of necessity, tied to spiritual growth,”13 reinforcing 
the thesis that by bringing multiple streams together, greater spiritual growth becomes the 
natural byproduct. Foster also provides a contemporary paradigm that would be familiar 
to many Pentecostals: the Azusa Street revivals, a revolutionary social movement “intent 
upon ‘erasing the color line.’”14 Foster argues in this chapter that there are no “‘non-
charismatic Christians’ . . . [as] the Christian life is by definition a life in and through the 
Spirit.”15 Latinx evangélicxs live with the hope of seeing God at work, tying to the 
Ignatian principle of finding God in all things. Foster says, “The ecstatic gifts often help 
us see that God is present and active among peoples and situations we have written off as 
hopeless.”16 For Latinx evangélicxs who face challenging situations, God’s gracious 
manifestation reminds his people that he is, indeed, at work in the world. 
                                                        
13 Ibid., 103. 
 
14 Ibid., 113. 
 
15 Ibid., 125. 
 
16 Ibid., 126. 
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The limitations of Foster’s book may stem from the perceived limitations of his 
Quaker roots and as an Anglo author. While many CHET students are familiar with 
Foster’s other writings, Streams of Living Water encourages bringing together divergent 
streams that could be ambitious if not presented well. His conviction that “a great, new 
gathering of the people of God is occurring in our day . . . flowing together into a mighty 
movement of the Spirit”17 provides a compelling vision of the integration of multiple 
streams. Through a proposed spiritual direction program at CHET, such streams could 
come together for the benefit of Latinx evangélicxs generations to come. 
 
The Gift of Being Yourself by David G. Benner 
Benner’s driving principle in The Gift of Being Yourself is the invitation to make 
one’s prayer the prayer of St. Augustine: “Novem te, novem me” (“May I know you, may 
I know myself”).18 “This,” Benner writes, “is truly Christian prayer, because it takes us to 
the heart of the Christian transformational journey.”19 An essential step in spiritual 
direction training is the process of self-discovery. The journey toward self-discovery 
requires intentionality and Benner provides an accessible onramp to that process. 
Benner’s book contributes to this project in that it furthers CHET’s spiritual 
formation ethos, especially, among students enrolled in the Family Counseling program, 
who would be familiar with family system theory. For Benner, exploring family systems 
is the crucial work in forming the interior life and essential to spiritual director training. 
                                                        
17 Ibid., 273. 
 
18 St. Augustine, as quoted in Pierre Pourrat, Christian Spirituality in the Middle Ages (London: 
Burns & Oates, 1924), 291. 
 
19 Benner, The Gift of Being Yourself, 20. 
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He writes, “Christian spirituality involves a transformation of the self that occurs only 
when God and self are both deeply known. Both, therefore, have an important place in 
Christian spirituality. There is no deep knowing of God without a deep knowing of self, 
and no deep knowing of self without a deep knowing of God.”20 Latinx theology would 
add the communal element of knowing yourself through knowing others as a point of 
contextualizing Benner’s work. In order to be an effective spiritual director, 
understanding oneself in relation to God requires a framework that is theologically sound, 
emotionally healthy and psychologically grounded. John Calvin wrote, “Nearly the whole 
of sacred doctrine consists in these two parts: knowledge of God and of ourselves.”21 
This is a crucial aspect of spiritual formation that will become part of the ministry plan. 
 Benner articulates the language of “true self” and “false self,” providing a 
construct for spiritual directors to use in guiding a directee toward God. Drawing from 
the work of Ekman Tam, Benner writes, “We do not find our true self by seeking it. 
Rather, we find it by seeking God [and] . . . in finding God we find our truest and deepest 
self. The anthropological question (Who am I?) and the theological question (Who is 
God?) are fundamentally inseparable . . . [and how] we discover our true identity.”22 This 
notion of finding one’s true self and discovering God in this way, introduces tools that 
would become foundational to CHET’s spiritual direction program. By internalizing the 
                                                        
20 Ibid. 
 
21 John Calvin, Institutes of the Christian Religion, trans. Ford Lewis Battles (Grand Rapids, MI: 
William B. Eerdmans, 1995), 15. 
 
22 Benner, The Gift of Being Yourself, 83. Benner references the work of Ekman Tam, “Message to 
the Wounded World: Unmask the True Self—Zen and Merton,” Religious Studies and Theology 17 (1998): 
71-84. 
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simple, yet profound reality of divine love, one recognizes her inestimable value in God. 
As such, her growth in Christlikeness paradoxically leads her to become more and more 
like Christ and therefore more uniquely her own true self.23 Benner’s approach would be 
a key resource toward greater self-knowledge. 
 The limitations of Benner’s approach are that it is more individualistic and does 
not include community and knowing others as another key to knowing God. Another 
limitation may be the fact that the author is not a theologian or spiritual director. While 
exploration of principals of psychology might be viewed as detrimental to studying 
spirituality, Benner’s perspective would be beneficial especially to students familiar with 
the concepts introduced in CHET’s Family Counseling program. 
 
Life of the Beloved by Henri J. M. Nouwen 
While spiritual direction has been historically more widely recognized within 
Catholicism than among Evangelicals, by introducing a beloved Catholic writer whose 
writings have been read widely by Protestants, Nouwen’s Life of the Beloved provides a 
theologically accessible approach that answers one simple yet challenging question: How 
does one live a spiritual life in a secular world?24 For Latinx evangélicxs, this is a 
fundamental question as well, especially since lay and clergy alike are imbedded in the 
secular world through their bi-vocational situations. Nouwen’s driving thesis to this 
question focuses on what it means to embrace being the beloved of God. In spiritual 
direction, this fundamental core identity is essential. Written as a labor of love for New 
                                                        
23 Benner, The Gift of Being Yourself, 15-16. 
 
24 Nouwen, Life of the Beloved. 
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York Times journalist, Fred Bratman, Nouwen responds to Bratman’s religious paradigm 
as a secular Jew. Nouwen is challenged with describing what he refers to as the spiritual 
life in a way that is theologically accessible. Nouwen’s main argument flows from the 
foundational principle of being the beloved as a starting point, stemming from the biblical 
account of Jesus’ baptism in which a voice from heaven said, “This is my Son, the 
Beloved, with whom I am well pleased” (Mt 3:17). Focusing on the word “beloved” 
(ἀγαπητός in the Greek), Nouwen writes, 
Being the Beloved is the origin and the fulfillment of the life of the Spirit . . . 
because, as soon as we catch a glimpse of this truth, we are put on a journey in 
search of the fullness of that truth and we will not rest until we can rest in that 
truth. From the moment we claim the truth of being the Beloved, we are faced 
with the call to become who we are. Becoming the Beloved is the great spiritual 
journey we have to make.25 
 
The call to being the Beloved is one for every disciple seeking to imitate Christ, but 
especially those on the path of spiritual direction training. 
Nouwen suggests that the movements of the Spirit can be captured metaphorically 
using the following four words: taken, blessed, broken and given. These words are 
symbolized by the Eucharistic act of taking bread, blessing it, breaking it and giving it to 
others. He concludes with a vision for living as the beloved: “When I let these [secular] 
voices move to the background of my life and listen to that small soft voice calling me 
the Beloved, I know that there is nothing to fear . . . lead[ing] me into the eternal embrace 
of my God whose love is everlasting.”26 In many ways, this is a succinct summation of 
the role of spiritual direction, companioning with others on this journey to God. 
                                                        
25 Ibid., 43. 
 
26 Ibid., 139. 
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For Latinx evangélicxs, encouraging further development of the interior life 
requires bringing together historically divergent streams. In Pentecostalism, the work of 
the Holy Spirit involves the immediacy of God’s presence in public worship. Nouwen’s 
approach recognizes that same Holy Spirit speaking in a “still, small voice” (1 Kgs 
19:12). While it will reveal itself differently in Pentecostalism, the spiritual formation 
Nouwen describes encourages embracing the stillness and the solitude. 
Spiritual direction training requires recognizing the centrality of God’s love that 
stems back to our very creation—that we are the imago Dei, made in the image of God. 
We are God’s beloved creation in all our complexity and in our story. Nouwen drives this 
point home noting that by living in an age, culture and sociopolitical climate in which 
systemic injustices and racial inequality run rampant, the underlying message that we are 
God’s beloved is not simply life-giving, but it has a theological profundity that returns 
Christians to the Cross. Cruciform theology is especially relevant among Latinx 
evangélicxs as they reflect upon their immigration stories that include injustices, socio-
economic challenges and political uncertainties. Carroll writes, “It is the cross that 
prompts us to lift our hands toward heaven and to stretch our hands towards our neighbor. 
It is the cross that enables us to see the image of God in citizens and immigrants. It is the 
cross that compels us to declare that a human being cannot be illegal.”27 Such sentiments 
would guide CHET students towards seeing their immigration stories with a new lens, as 
being the Beloved, according to Nouwen, offering a fundamentally different way of 
seeing oneself. While this is not unique to Latinx evangélicxs, the potential to see 
                                                        
27 Carroll, Christians at the Border, ix. 
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themselves as second-class citizens, having experienced the social injustices of racism, 
classism and other prejudices, requires healing. As CHET has sought to provide dignity 
to students’ lives helping them to see themselves as God truly sees them, the principles a 
spiritual direction program would introduce would further this aspiration. 
The limitations of Nouwen’s book might consist of the perception that it is geared 
toward a contemplative audience and therefore not as accessible to Latinx evangélicxs 
with a charismatic background. But it could be embedded within a course reader of 
reputable writers from various Christian traditions (Episcopalian, Eastern Orthodox, 
Desert Fathers and Mothers), providing balanced scholarship and a variety of spiritual 
perspectives beneficial to CHET students in their spiritual direction training. 
 
Characteristics of Latinx Protestantism 
One aspect that can make a proposed spiritual direction program at CHET unique 
is contextualization. Content will include traditional topics within spiritual direction such 
as spiritual disciplines, Ignatian spirituality, discernment and aspects of contemplative 
spirituality. However, contextualization relevant to Latinx evangélicxs could include how 
spiritual direction interfaces with charismatic theology, poverty, race and class, 
immigration and social injustice, to name a few. The remaining two sources address 
characteristics of Latinx identity, including the charismatic tradition and Latinx 
Protestantism. 
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“Spiritual Direction in the Pentecostal/Charismatic Tradition” by Oliver McMahon 
In his chapter entitled, “Spiritual Direction in the Pentecostal/Charismatic 
Tradition,” McMahon emphasizes charismatics’ receptivity to the work of the Spirit, 
which is central to spiritual direction.28 In humorously noting that “for some, ‘spiritual 
direction’ means getting directions to the location of a revival meeting,” McMahon 
argues for the necessity of both redefining spiritual direction to those within charismatic 
tradition, urging them to go beyond the desire to return to the “headwaters.”29 By 
“headwaters,” he refers to charismatics’ desire to drift “downstream in the journey of 
Christianity . . . [and] go back to the refreshing source. Their perception is that 
recapturing initial experiences of the Spirit are purer, fresher and more enriching.”30 
McMahon contributes to this project by naming the tendency toward the 
“headwaters” experience common within the charismatic (and to some degree 
evangelical) traditions, suggesting that contemplative spirituality offers a level of depth 
that can augment one’s spiritual formation. The charismatic tendency to emphasize 
emotion suggests that developing a “head and heart” connection would help to integrate 
Latinx evangélicxs’ emotive attributes by providing a different approach to spirituality 
through spiritual direction. This chapter could become part of a course reader providing a 
relatable perspective that affirms the Latinx evangélicx Pentecostal experience. 
                                                        
28 Oliver McMahon, “Spiritual Direction in the Pentecostal/Charismatic Tradition,” in Spiritual 
Direction and the Care of Souls: A Guide to Christian Approaches and Practices, eds., Gary Moon and 
David Benner (Downers Grove, IL: InterVarsity Press, 2004). 
 
29 Ibid., 155. 
 
30 Ibid. 
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McMahon notes the distinction that for the charismatic believer, the Holy Spirit 
tends to be manifest most evidently in corporate worship settings. The expectation is that 
the Holy Spirit’s “demonstration of gifts in a worship service is often emphasized more 
than the Spirit’s work within each individual believer.”31 Spiritual direction would do the 
opposite and thereby provide a good balance as Latinx evangélicxs would be encouraged 
to maintain their fervency for the Holy Spirit while also attending the quieter 
manifestation of that same Spirit found in the “still, small voice” (1 Kgs 19:12). 
Due to the charismatic focus on returning to the “headwaters” to recapture those 
initial experiences of the Spirit, deepening an appreciation for solitude and silence would 
enhance the Latinx evangélicx experience. McMahon suggests that exploring such a 
stream, there is greater potential for a deeper spiritual transformation. He writes, 
“Resistance to new paths of spiritual depth [and] denial gives way to discovery. 
Gradually, through a critical step of engagement, Pentecostals and charismatics begin to 
navigate these unfamiliar waters. Engagement involves integration of new truth and 
experience that appears contradictory to previous experience.”32 For CHET students 
further along in their studies, such contrasts may not be as stark because of their level of 
theological sophistication and exposure to contemplative practices. 
McMahon also discusses the terminology related to spiritual direction, which is a 
helpful discussion for the purposes of this project. He writes: “A critical compass during 
this time of engagement has been spiritual guides—more commonly referred to as ‘prayer 
                                                        
31 Ibid. 
 
32 Ibid., 157. 
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partners,’ ‘intercessors,’ or ‘more mature believers.’ Guides seems a more fitting term 
than directors, since the latter suggests a defined path laid out by someone else, whereas a  
guide allows room for a personalized process of spiritual formation.”33 Indeed, within the 
Latinx context, this point argues for the need to find a better Spanish translation for 
“spiritual direction.” As CHET considers implementing this program, the term “spiritual 
companion” may prove better.34 
 
Los Protestantes by Juan Francisco Martinez 
Juan Martinez, Professor of Hispanic Studies and Pastoral Leadership at Fuller 
Theological Seminary, has written extensively on Latino Protestantism. As a fifth 
generation Latino Protestant, he weaves his personal narrative into his theological 
journey of faith, describing this book as a family biography. He provides a historical 
basis for the many Latinx community characteristics relevant to understanding the 
challenges facing the implementation of a spiritual direction program at CHET. This 
includes exploring Catholic roots, affirming Pentecostal tendencies and examining the 
relationship between Protestantes and other U.S. Protestants. 
Martinez’ thesis is that los Protestantes are growing across denominations and 
finding an increasingly prominent voice within US Protestantism amid a complex history 
that spans the borders into Latin America. Based on recent US census data, the total 
                                                        
33 Ibid. 
 
34 Another resource that makes use of a comparable term is found in Benner’s Sacred 
Companions. 
 
55 
 
percentage of Latinx Americans is 17.8 percent.35 In addressing the challenges facing 
Latinx evangélicxs, his chapter entitled “Are All Latinos Catholics?” tackles a prevailing 
assumption that the majority of the Latinx community identify with Catholicism in some 
form. This perception stems from Latin American Protestants living under a Roman 
Catholicism hegemony as the only legal religion. Martinez notes that historically, “being 
a Protestant or even having Protestant literature was a punishable offense [and] having a 
Bible was considered suspect.”36 While such sentiments are not as common, he concludes 
that “the changing relationship between church and state is one of several forces creating 
a new religious landscape in Latin America.”37 
These church-state dynamics take on new forms in the US, mutually influencing 
the Protestant church on both sides of the border. As Latin American Protestants bring 
their church practices to the US, the tension exists as “immigrants find it hard to 
understand the positive relationship that tends to exist between Catholics and Protestants 
in the United States [since] their own experience has often been quite negative.”38 This 
changing dynamic provides the opportunity for spiritual direction to be viewed more 
favorably, especially among latter generations. Martinez writes, “As Latinos continue to 
grow in this country, they will need to find common cause particularly between 
                                                        
35 “Facts for Features: Hispanic Heritage Month 2017” in United States Census Bureau (August 
31, 2017), https://www.census.gov/newsroom/facts-for-features/2017/hispanic-heritage.html. 
 
36 Martinez, Los Protestantes, 47. 
  
37 Ibid., 51. 
 
38 Ibid. 
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evangelical/Pentecostals and Catholics.”39 While he suggests that the social justice stream 
can provide common ground, this project argues that the contemplative stream creates 
another bridge as well. By bringing together several of Foster’s streams, Latinx 
evangélicxs can create a holistic approach through spiritual direction training, deepening 
their spiritual formation in Christ.  
While Latinos represent almost 40 percent40 of the total Catholic population in the 
US, Martinez analyzes statistical data from several studies, including the Pew Research 
Center,41 highlighting the growing percentage of Latinx evangélicxs. While he puts that 
number at 20 percent, what is more relevant is the growth specifically among Pentecostal 
Protestants. Most Latinx evangélicxs remain separate from American Protestantism and 
do not tend to mainstream within their own denominations. Within the Spanish-speaking 
community, the self-identifying term used, evangélicxs,42 reflects a form of Latinx 
religiosity more inclusive than its anglicized translation: evangelical, which connotes 
something very different in today’s society. These distinctions are “why the common 
U.S. categories of Protestantism – mainline, evangelical, and Pentecostal – are often 
inadequate to describe the complexities of Latino Protestant identity.”43 
                                                        
39 Ibid., 54. 
 
40 This is more than double the total percentage of Latinx Americans in the US, which is 17.8 
percent, per US census data. 
  
41 “Changing Faiths: Latinos and the Transformation of American Religion” in Pew Research 
Center (April 2001), http://www.pewforum.org/2007/04/25/changing-faiths-latinos-and-the-
transformation-of-american-religion-2/. 
 
42 See Martinez and Scott, Los Evangélicos. As noted earlier, this project makes use of evangélicxs 
as a gender-neutral adaptation of evangélicos for academic purposes. 
 
43 Ibid., 3. 
57 
 
Martinez provides a comprehensive approach to the issue of Latinx identity. This 
contributes to this topic of introducing spiritual direction to the CHET community by 
identifying the challenges, namely of being both Latinx and Protestant. While spiritual 
direction can offer un medio camino, a middle way, that has the potential to heal the past 
and widen the streams for further spiritual growth, Martinez suggests that the changes 
afoot are far from resolved. The contributions spiritual direction makes toward creating a 
middle way are also indicative of the doubly isolated existence many Latinx evangélicxs 
face. Those in the “Catholic majority in the Latino community have often questioned 
Latino Protestants ethnic identity commitments because they are Protestants . . . 
[whereas] Euro Americans Protestants have not always received Latino Protestants with 
open arms because they are Latinos.”44 It must be asked, would participation in a spiritual 
direction program only further such isolation? The inaugural pilot would play a key role 
in navigating these waters and contributing to its contextualization. Spiritual direction 
training is not something every Latinx evangélicxs needs to pursue. It requires not only 
theological affinity, but gifting and calling. For those who can overcome the whatever 
tensions may exist, the benefits of bringing spiritual direction to the Latinx church 
warrants further consideration.
                                                        
44 Martinez, Los Protestantes, 2. 
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CHAPTER FOUR 
THEOLOGICAL CONSIDERATIONS 
 
Amid socio-religious complexities found in the Latinx community, steps must be 
taken to ensure that a spiritual direction program at CHET be theologically robust yet 
accessible to its target audience. This chapter will explore three themes that can provide a 
solid theological foundation to the Latinx evangélicxs’ experience of spiritual direction.  
First, “Formed by the Voice of the Holy Spirit,” will consider how to approach the 
increasing trend of Pentecostalism among Latinx evangélicxs by exegeting the biblical 
story of Elijah in 1 Kings 19 and discussing how the Covenant has interfaced with the 
charismatic movement. Second, “Formed in the Way of Christ,” emphasizes a 
Christocentric approach to spiritual direction centering on the life of Jesus. This includes 
his childhood migration to Egypt as a point of connect to Latinx evangélicxs’ own family 
immigration stories of by exploring the non-canonical aspects of Christ’s “hidden life.”1 
This section, will also explore how Ignatian spirituality helps to navigate this hidden life. 
                                                        
1 The “hidden life” is a Catholic concept attributed to Charles de Foucauld, who sought to emulate 
Christ in his life as a hermit in Africa. See: James Martin, My Life with the Saints (Chicago: Loyola Press, 
2007), 3058-59, Kindle. 
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Third, “Formed through Exile,” considers how Latinx theology is influenced as an 
immigrant people. This section explores the formation that occurs to a people in exile, 
looking at several examples in the Old Testament, culminating with the Israelite response 
to the Babylonian exile found in Jeremiah 29. Addressing these theological themes, seeks 
to contextualize ways that Latinx evangélicxs can build upon an existing theological 
identity, expanding paradigms for spiritual direction as a viable means of ministry 
training and spiritual formation. 
 
Formed by the Voice of the Holy Spirit: An Earthshattering Stillness 
Latinx Pentecostals2 possess a strong desire to see the Holy Spirit at work in their 
lives. This natural predisposition to the Spirit enables receptivity for spiritual direction. 
Regardless of how one discerns the voice of the Spirit, a solid understanding of the role 
of the third person of the Trinity provides a common theological basis. Dallas Willard 
writes: “One of the most distinctive characteristics of God’s voice is its superiority; no 
matter how the voice may come, even as the still, small voice within the silence of one’s 
own mind, it bears the superiority over the other types of encounters.”3 For Latinx 
evangélicxs accustomed to hearing from God in more charismatic forms, the challenge is 
to succumb to the voice that invites them to “be still and know that I am God” (Ps 46:10). 
As a people rooted in Scripture, Latinx evangélicxs are more receptive to how the voice 
                                                        
2 This section, will specifically reference Latinx Pentecostals as a subset of Latinx evangélicxs, 
having noted earlier that by definition, Latinx evangélicxs include Pentecostals. 
 
3 Dallas Willard, Hearing God: Developing a Conversational Relationships with God (Downers 
Grove, IL: InterVarsity Press, 1999), 144. 
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of the Holy Spirit is made manifest when provided biblical examples to expand their 
paradigm for how they hear from God. 
In one of the most powerful stories in Scripture, the prophet Elijah displayed 
remarkable signs and wonders through a spiritual battle with the priests of Baal. This 
story comes at the climax of Elijah’s life and ministry. In 1 Kings 18:20-40, Elijah 
displays charisma as he confidently challenges the Israelites’ spiritual ambivalence by 
asking, “How long will you waver between two opinions? If the Lord is God, follow him; 
but if Baal is God, follow him” (1 Kgs 18:21). In a public display of divine power for all 
Israelites to see, Elijah invites the Baal priests to call upon the name of their god to 
consume a bull placed on an altar. Despite outnumbering Elijah 450-to-1, the Baal 
priests’ efforts prove fruitless. Elijah presses them further in a subsequent interaction 
bordering on comical: “Shout louder!” he said. “Surely he is a god! Perhaps he is deep in 
thought, or busy, or traveling. Maybe he is sleeping and must be awakened” (1 Kgs 
18:27). The priests carry on throughout the day as Elijah and the Israelites observe their 
futility. It continues, “As midday passed, they raved on until the time of the offering of 
the oblation, but there was no voice, no answer, and no response” (1 Kgs 18:29). 
When it is Elijah’s turn, he builds an altar symbolically using twelve stones to 
represent the twelve tribes of Israel. He has the people fill the trench around the altar with 
four jars of water, repeating the process three times: twelve jars. He then prays: “O Lord, 
God of Abraham, Isaac, and Israel, let it be known this day that you are God in Israel, 
that I am your servant, and that I have done all these things at your bidding. Answer me, 
O Lord, answer me, so that this people may know that you, O Lord, are God, and that you 
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have turned their hearts back” (1 Kgs 18:36-37). The result is that the God of Israel 
shows up powerfully and consumes the water-saturated offering as the people fall on 
their face and declare that the Lord is indeed God. The 450 priests of Baal are then slain 
and the author declares, “The hand of the Lord was on Elijah” (1 Kgs 18:46). It is a 
remarkable display of God’s power that is made visible to all. It is a triumphant scene 
that might resonate for Latinx Pentecostals with Elijah in the role of a charismatic leader 
calling a wayward people back to God. 
The charismatic stream is one that is experientially-based. The powerful display 
of divine power enables the Israelites to respond favorably to Elijah’s bold and visible 
miracle. What makes the charismatic stream attractive is seeing God display his power 
and authority proactively in people’s lives. However, sustaining such displays of power 
on an ongoing basis is realistically improbable. A few verses later, King Ahab reports 
what has happened to his wife, Jezebel where she defiantly declares to Elijah: “So may 
the gods do to me, and more also, if I do not make your life like the life of one of them by 
this time tomorrow” (1 Kgs 19:2). Suddenly, Elijah’s life is in jeopardy and his boldness 
and charisma has quickly turned to fear. After a great demonstration of God’s power, 
Elijah’s deep discouragement is a stunning shift that reveals his fragile humanity. 
It also reveals a deficit that suggests the importance of a balanced spirituality: one 
that can bask in the miracle but also possess the spiritual resources necessary to discern 
God’s presence and authority when circumstances change. As the story continues, Elijah 
flees from Jezebel’s death threats and goes into hiding, declaring to God: “It is enough; O 
Lord, take away my life, for I am no better than my ancestors.” 
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Then he lay down . . . and fell asleep (1 Kgs 19:4-5). When probed by God what 
he is doing in this cave, Elijah responds by emphasizing his charismatic roots: “I have 
been very zealous for the Lord, the God of hosts; for the Israelites have forsaken your 
covenant, thrown down your altars, and killed your prophets with the sword. I alone am 
left, and they are seeking my life, to take it away” (1 Kgs 19:10). Elijah’s lament is 
honest, even if out of touch with reality. He is not alone: God has displayed his power, 
the Israelites have repented, and Obadiah has already mentioned that one hundred 
prophets have been saved (1 Kgs 18:3). But Elijah seems to forget this, feeling alone and 
beleaguered when the experientially-based display of power concludes. For Latinx 
Pentecostals, spiritual direction would provide increased paradigms for discerning God’s 
presence that could navigate such spiritual pitfalls. The familiar charismatic ways could 
be aided by less familiar practices such as solitude, which is what Elijah finds as the story 
continues. 
Spiritual direction provides one with the ability to identify the movement of God 
in the private stillness of life as much as in life’s more evident public spaces. Learning to 
discern the work of the Holy Spirit in ways less common to Latinx Pentecostals could 
provide greater opportunity for deeper spiritual growth and formation. As Elijah’s story 
continues, he responds to God’s invitation to “stand on the mountain before the Lord, for 
the Lord is about to pass by” (1 Kgs 19:11). What follows is an intriguing display of 
natural events: first, a wind so strong that it splits mountains and breaks rocks into pieces; 
second, an earthquake; third, a fire. For the Latinx Pentecostals, there may be the 
inclination to seek the Holy Spirit’s manifestations in these outward ways. While this is 
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natural, the passage curiously speaks for itself: “Then a great and powerful wind tore the 
mountains apart and shattered the rocks before the Lord. But the Lord was not in the 
wind. After the wind was an earthquake, but the Lord was not in the earthquake. After the 
earthquake came a fire. But the Lord was not in the fire” (1 Kgs 19:9-12a). 
The charismatic approach might naturally look to “the rush of a violent wind”4 or 
to the earthquake or the fire, but something more is required. For Elijah, despite his fear 
of Jezebel’s threats, he possesses the spiritual capacity to identify the voice of God: 
“After the fire a sound of sheer silence. When Elijah heard it, he wrapped his face in his 
mantle and went out and stood at the entrance of the cave. Then there came a voice to 
him” (1 Kgs 19:12b-13a). To hear the sound of sheer silence requires a degree of 
intentionality that is not intuitive but can be learned. 
An interesting aspect of the story is that the question God asks (“What are you 
doing here, Elijah?”) and Elijah’s response (“I have been very zealous for the Lord”) 
found in 1 Kgs 19:9-10 is identical to the question and response after this experience in 1 
Kings 19:11-12. Yet within a few verses, something has fundamentally changed in 
Elijah’s character. He is preparing to conclude his ministry by anointing Hazael and Jeru 
as kings of Aram and Israel respectively. He also anoints Elisha as prophet in his place, 
one who will ultimately inherit a double portion of Elijah’s spirit (2 Kgs 2:9). After the 
original display of divine power that led Elijah to defeat the priest of Baal in chapter 18, 
God concludes this interaction with Elijah by revealing that “I will leave seven thousand 
                                                        
4 It should be noted that wind is often associated with the Hebrew word “ruach” found in the Old 
Testament. Ruach is also associated with the breath of God, an emanation of His life-force and a common 
manifestation of the Holy Spirit within Pentecostalism. 
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in Israel, all the knees that have not bowed to Baal, and every mouth that has not kissed 
him” (1 Kgs 19:18). Elijah’s earlier lament that he was the only prophet left ministering 
to the wayward Israelite multitudes was grossly underestimated. But it required that 
Elijah experience God in new ways that would provide a more complete picture as he 
grows through the crucible of this remarkable experience. This biblical example teaches 
that the voice of the Holy Spirit comes in a range of manifestations throughout life and 
each encounter is a point of formation for those who hear it. 
In further exegeting this passage, it begs the question as to what God’s purpose 
was in revealing these earthshattering outward manifestations to Elijah only to speak 
through the stillness. While Elijah may too have expected to see God within these 
displays, he seemed to possess an underdeveloped awareness of other manifestations of 
God’s Spirit at work that matures by the end of the story. Despite having experienced an 
outward charismatic demonstration of God’s power in the conquest of the prophets of 
Baal, Elijah’s further spiritual growth occurs as he becomes sensitive enough to “hear” 
the silence, contrasting the Baal priests’ earlier desire for a “loud” and prominent display 
of power, only to hear “no voice, no answer, and no response” (1 Kgs 18:29). 
Elijah experiences both and discerns both: a display of God’s power in the 
consuming fire of the altar that precipitated the Baal priests’ demise and God’s voice in 
the sheer silence while fleeing Jezebel’s threats. This speaks to the times in which the 
manifestations of God will vary, and a spiritual paradigm is needed to discern when one 
may come at the expense of the other. The Israelites’ repentance after God’s display of 
power in the early part of the story is mirrored and enhanced by Elijah’s own repentance 
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at his lack of faith after he responds to the sound of sheer silence at the end of the story. 
God makes himself known in both ways: a display of outward power and through sheer 
silence providing a compelling argument for the importance of seeking a balanced 
spirituality. Latinx Pentecostals will invariably experience God in charismatic displays of 
power along with contemplative times of solitude and silence an invitation that spiritual 
direction offers. 
 
Pentecostalism in the Covenant 
While Pentecostalism remains a major source of numeric growth among Latinx 
evangélicxs, its influence has been limited within the Covenant. This is primarily due to 
history and geography. With mainline roots in the Lutheran State Church of Sweden and 
in Pietism, Swedish immigrants founded what was originally called the Mission Friends 
in 1885. They settled in parts of the Midwest that included Iowa, Illinois and Minnesota 
and eventually established its headquarters and seminary in Chicago where it remains to 
this day. As a result, the Covenant was both geographically and ethnically removed from 
the Azusa Street Revival that took place in 1906 in Los Angeles. Meanwhile, it was “the 
work of independent Pentecostal preachers [who] had a significant influence on the 
growth of Latina Pentecostalism, particularly in Texas and California . . . [taking] the 
Pentecostal message to places where there were Spanish-speaking people.”5 
The Covenant has always maintained a strong Word-centered theology through 
the centrality of Scripture. As the Covenant developed, it did so apart from the early days 
                                                        
5 Martinez, The Story of Latino Protestants in the United States, 66. 
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of Pentecostalism. Nonetheless, it would develop a theologically open stance toward later 
iterations of the charismatic movement. One Covenanter described it this way: 
The ministry of the Holy Spirit within our fellowship has centered not in classical 
Pentecostal theology and practice or in contemporary church growth strategy and 
activity, but in a renewed commitment to worship and ecclesiology. This 
corporate, ecclesial spirit of renewal tended to distinguish the Covenant’s Spirit-
directed expressions from those of sister denominations and movements.6 
 
For Latinx evangélicxs, the renewing power of the Holy Spirit is normative. The 
Covenant too has been “sensitive from the beginning to the transforming power of the 
Holy Spirit in the lives of people, both individual and corporate.”7 
Another enduring attribute of the Covenant is as a renewal movement. Its Pietist 
roots led to the frequent inquiry: How goes your walk? Covenant theologian, John 
Weborg writes: 
If in orthodoxy doctrine was tested by Scripture, in Pietism life was tested. The 
formal authority of the Reformation was brought into direct relation to one’s 
behavior, thought, and affection. For this reason, it is often said that the Pietists 
wanted to complete the Reformation with life in the Spirit. What started as a 
reformation of doctrine needed to be completed in a reformation life.8 
 
Pietism rooted in a renewal movement was “a reaction to a perceived ‘dead orthodoxy’ in 
the churches: mere intellectual assent to dogma and excessive attention to divisive 
theological controversy . . . [aspiring to] meet people’s needs with a balance of head and 
                                                        
6 Robert Johnston, “The Ministry of the Holy Spirit in the Covenant Today” in The Covenant 
Quarterly XLIV (May 1987): 50. Quote is attributed to Carleton Peterson. 
 
7 Ibid., 49. 
 
8 C. John Weborg, “Pietism: Reborn in Order to Renew,” in Fuller Studio, accessed January 8, 
2019, https://fullerstudio.fuller.edu/pietism-reborn-in-order-to-renew/. 
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heart, and through lives of faith active in love.”9 This desire for spiritual renewal aligns 
with Latinx Pentecostals’ desire for God. Consistent with the Covenant’s Pietist roots, 
Latinx evangélicxs’ desire for renewal by the Holy Spirit has the potential to create 
avenues to spiritual direction and greater receptivity to the contemplative stream as they 
learn the history and theology behind it. 
Within Latin American Pentecostalism, when churches are established, their 
worship styles immigrate across the border as well. As Latinx evangélicxs’ seek 
charismatic renewal, it is driven by a passion and fervency for God that leads them to 
attend prayer vigils and express themselves in extended worship. They see God speaking 
into the social injustices that disproportionately impact their lives. This deep desire for 
God bridges cultures and theological distinctions as “there is in the charismatic renewal 
movement a desire for intimacy with God. Here is our common ground as 
Covenanters.”10 Carlton Peterson observes: 
The more traditional evangelical focus of Jesus within the life of the individual is 
being broadened to the conviction that the life of the congregation is the life of 
Jesus in the world. Thus, it becomes natural that concerns for justice and peace, 
the poor and the disenfranchised, continue to increase. Some of our churches most 
embracing of the charismatic renewal are our most socially conscious and active 
congregations.11 
 
The same could be said of the Latinx church today when charismatic renewal and social 
activism go hand-in-hand in support of one another. In reflecting upon the impact of the 
                                                        
9 Evangelical Covenant Church, “History: Pietist Roots,” Evangelical Covenant Church, accessed 
January 8, 2019, https://covchurch.org/history/pietist-roots/. 
 
10 Johnston, “The Ministry of the Holy Spirit in the Covenant Today,” 51. 
 
11 Carlton P. Peterson, “The Charismatic Movement in Covenant Churches, 1986,” in The 
Covenant Quarterly XLIV:4 (May 1987): 58. 
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charismatic movement of the 1980s, former Covenant president, Paul E. Larson made the 
following conclusion: “We affirm the work of the Spirit who works solemnly through 
both the seemingly ordinary means of preaching, teaching, and loving service as well as 
in miraculous signs and wonders. We reject too clear a distinction between the two, for 
the distinction is manmade. God is at work in both.”12 This Covenant ethos would do 
well to extend to the implementation of this spiritual direction program at CHET.  
Whether one’s theological framework is rooted in the charismatic or 
contemplative streams, the point is to expand how people are formed by the voice of the 
Holy Spirit. For Latinx Pentecostals, seeking God in outward displays is certainly valid. 
Elijah’s story reminds readers to avoid the false dichotomies between the bold and 
charismatic voice manifest so differently in defeating the Baal priests and the 
contemplative “still small voice” of the Holy Spirit. Bringing these streams together 
requires learning to hear from God in both ways: in the earthshattering wonders and in 
the quiet stillness. For Latinx evangélicxs, building bridges to span contemplative 
practices with their own traditions can widen the flow for spiritual formation. It is by 
recognizing God’s desires to make himself known to his people far more than they see 
and hear, and learn to identify the work of the Holy Spirit as both the earthshattering 
voice of heaven as well as in the stillness enabling us to find God in all things. 
 
 
 
 
 
                                                        
12 Paul E. Larson, “Signs, Wonders and Covenant Theology,” in The Covenant Quarterly XLIV:4 
(May 1987): 102. 
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Formed in the Way of Christ: Caminando con Jesús 
 
In establishing a Christocentric focus to this program at CHET, this project now 
explores what has been historically referred to by numerous Catholic theologians as 
Jesus’ hidden life.13 It is the period that begins after the birth narratives found in the 
Gospels, spanning Jesus’ childhood migration to Egypt to his eventual public ministry at 
age thirty marked by his baptism by John the Baptist. This theme holds a view of the 
person of Jesus as: “The poor, the marginalized, the outcast and disregarded [resonating 
with] those at the margins of society and those at the bottom of the margins. Thus, in 
liberation theology, the identity of Jesus Christ is collective. Biblical images of Jesus of 
Nazareth and Jesus Christ function as historical springboards into collective identities of 
groups and movements in today’s world.”14 Among the relevant aspects of Jesus’ life, 
often overlooked by many Christians, but a point of solidarity with Latinx evangélicxs, is 
his migrant story found in Matthew 3:13-23. This lens of migration would bridge this 
theme with the proposed CHET program’s assignment to share and write their family 
immigration story as a contemplative exercise. In finding solidarity with Jesus’ migrant 
story, Latinx evangélicxs develop a growing appreciation that their family story is an 
integral aspect to God’s formation in their lives. 
Jesus’ hidden life builds upon what is found in Matthew 3:13-23 in which an 
angel directs Joseph to take Jesus and his mother to Egypt in order to flee the wrath of 
                                                        
13 James Martin, My Life with the Saints (Chicago: Loyola Press, 2007), Kindle edition, loc 3058-
59. The “hidden life” is a Catholic concept attributed theologically to Charles de Foucauld, who sought to 
emulate Christ as a hermit. 
 
14 Carter Heyward, “Christ” in Handbook of U.S. Theologies of Liberation, Miguel A. De La 
Torre, ed., (St. Louis, MO: Chalice Press, 2004), 17. 
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King Herod: “The Lord said through the prophet: ‘Out of Egypt I called my son’” (Mt 
2:15). Joseph has a subsequent dream in which he is then instructed to “take the child and 
his mother and go back to the land of Israel . . . so he went and lived in a town called 
Nazareth. So was fulfilled what was said through the prophets, that he would be called a 
Nazarene” (Mt 2:21, 23). The canonical account of Jesus’ refugee story is limited, which 
would warrant the use of imagination how Jesus’ early life might tie to their Latinx 
evangélicxs experience. This “particular style of prayer that Ignatius often recommends: 
using your imagination as an aid to prayer, as a way of picturing yourself within specific 
stories from Scripture.”15 This approach would allow Latinx evangélicxs to find solidarity 
with the Holy Family’s journey, relating it to their own migrant stories in their family 
history. Knowing Jesus was a refugee and an immigrant allows for a point of redemption 
and solidarity within the Latinx evangélicx experience. 
In developing use of imagination to envision Jesus’ hidden life, there is the reality 
that people will possess their own hidden lives, shaped by the vast majority of their lives 
that comes outside of the public sphere. As Latinx evangélicxs seek theological training 
at CHET and the subsequent identity that comes with particular ministry roles or 
positions, it is essential to develop a fundamental understanding of one’s core identity as 
children of God. Believers are shaped by the existential truth of Psalm 139: “For you 
created my inmost being; you knit me together in my mother’s womb . . . my frame was 
not hidden from you when I was made in the secret place” (Ps 139:13, 15a). One’s very 
formation was established long before birth. Latinx evangélicxs can develop their hidden 
                                                        
15 Martin, My Life with the Saints, 21. 
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life as a character-shaping foundation that informs who they become in the public sphere. 
While there are many avenues for this to occur, spiritual direction is a powerful tool to 
identify this hidden life as a springboard for further spiritual growth. 
A Christocentric approach to ministerial formation in the evangelical tradition 
roots itself in the Gospels and the life of Jesus. At CHET, the pre-ministerial program 
curriculum is based on Matthew’s Gospel, looking in depth at Jesus’ life and ministry. 
This emphasis on the life of Jesus is reiterated in the BMin’s Module 1 (Appendix D). 
This would encompass periods of solitude in Jesus’ life, his temptation in the desert and 
times he spent alone in prayer. Through the Spiritual Exercises of St. Ignatius,16 the use 
of imaginative prayer begins in Matthew and Luke passages that explore Jesus’ 
incarnation and birth narratives. It then moves to Jesus’ hidden life, including his exile in 
Egypt in response to King Herod’s “Massacre of the Innocents.” 
During “Week 2” of the Exercises, one reflects upon Jesus’ upbringing as a 
carpenter’s son alongside his siblings, his earthly father Joseph’s death, his continued life 
in the small town of Nazareth and even the rumors of his miraculous birth. Given the 
limited biblical reference to Jesus’ later childhood besides the story at age twelve (Lk 
2:41-50), two verses suggest his growing spiritual maturity: “And the child grew and 
became strong; he was filled with wisdom, and the grace of God was on him . . . and 
Jesus grew in wisdom and stature, and in favor with God and man” (Lk 2:40, 52). 
                                                        
16 Ignatius of Loyola, Spiritual Exercises of St. Ignatius. This approach to spiritual direction 
invites directees to place themselves within biblical narrative in order to glean the ways in which God 
speaks through their imagination. While further exploration of the Exercises is beyond the scope of this 
paper, they could be considered as part of the inclusion in developing the second year of CHET’s spiritual 
direction program, providing another tool in the Latinx evangélico’s spiritual formation journey. 
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Through the use of imaginative prayer in the Exercises, people can appreciate Jesus’ 
preparation for ministry influenced by his work as a carpenter’s son.  
Many Latinx evangélicxs pursue ministry bi-vocationally, therefore Jesus’ 
apprenticeship to his father Joseph’s work should not be overlooked. This carpentry work 
would have taken place in relative obscurity in Nazareth. Jesus’ hidden years can be 
further explored through the life and writings of Charles de Foucauld. He developed this 
deceptively simple insight: “Jesus of Nazareth—before he was baptized in the Jordan 
River, before he gathered together his disciples, before he performed his miracles, and 
before he suffered his passion, death, and resurrection—was a poor man who worked as a 
carpenter in his hometown, a period in the life of Jesus that lasted far longer than his 
three years of active ministry.”17 De Foucauld recognized the profound insight these 
thirty years had in forming Jesus’ character. He sought to emulate this hidden life as a 
means toward holiness and a desire for transformational discipleship. He did so among 
the Tuareg people of Algeria, living his own hidden life in the desert while introducing 
Christianity to these nomadic people through his preaching but especially through the 
example of his life. Despite being killed by bandits in 1916, his writings and his example 
led to the founding of the Little Brothers of Jesus by Rene Voillaume and the Little 
Sisters by Magdeleine Hutin.18 
                                                        
17 Martin, My Life with the Saints, loc 3095. 
 
18 Charles de Foucauld, “Biography of Charles de Foucauld,” in Spiritual Family: Charles de 
Foucauld, accessed on January 8, 2019: http://www.charlesdefoucauld.org/en/biographie.php. 
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There are many aspects of the thirty years prior to Jesus’ public ministry to which 
Latinx evangélicxs might find of particular interest: migrating to and from Egypt, 
learning a family trade, being part of a large family, caring for his widowed mother after 
Joseph’s death. These hidden years have captured the imagination of others as well, 
including the novelist Anne Rice in her novel, Christ the Lord: Out of Egypt19 and its 
cinematic companion, The Young Messiah.20 Such creative portrayals of Jesus’ childhood 
suggest the importance of Jesus’ hidden years as instrumental in his spiritual formation. 
For Latinx evangélicxs, so many aspects of their story remain hidden in the 
shadows as well. Exploring this aspect of Jesus’ life and his core identity as a child of 
God, Latinx evangélicxs can find redemption in their stories, whether spanning their 
family’s immigration story to living as a minority in a dominant Anglo culture. These life 
experiences are to be affirmed in developing character for ministry. 
Reflecting on Jesus’ contemplative side, one observes how this prepared him for 
public ministry. Latinx evangélicxs can expand their paradigm in preparing for public 
ministry, recognizing how each is formed in Christ. For example, Latinx evangélicxs face 
numerous “non-ministry” settings: working bi-vocationally to support their ministry 
commitments, facing dysfunctional or broken family dynamics, or enduring unjust socio-
political situations. The Ignatian vision of finding God in all things provides freedom to 
experience God in both the secular and the sacred places of life. 
                                                        
19 Anne Rice, Christ the Lord: Out of Egypt (New York: Ballantine Books, 2008). 
 
20 Cyrus Nowrasteh, director, The Young Messiah (Universal Studios Home Entertainment, 2016). 
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Compartmentalizing one’s public ministry persona apart from the hidden life can 
be detrimental to the process of self-discovery, causing one to live in what Benner 
describes the “false self.”21 Life is often lived in such a way that one’s spiritual 
commitments and practices are seen by God alone. Spiritual direction helps internalize a 
way of experiencing God apart from how one is viewed by others, promoting greater 
spiritual freedom and lessening the pervasive temptation for affirmation that accompanies 
public ministry. 
 
Ignatian Spirituality 
Ignatian spirituality would be one of several theological influences on a spiritual 
direction program at CHET. Jesuit theologian, David Fleming describes it as “a spiritual 
way of proceeding that offers a vision of life, an understanding of God, a reflective 
approach to living, a reverential attitude to the world and an expectation of finding God 
in all things.”22 It is a vision that encourages integration of the various aspects of life, 
both public and private, that can keep the fire burning. Harter describes the Ignatian 
vision as cultivating one’s inner life in order to maintain an internal spark burning and 
feeding the growing fire in his heart.23 Such metaphorical language extends throughout 
Scripture, including the Acts 2 church in which “divided tongues, as of fire, appeared 
among them” (Acts 2:3), an important chapter for Pentecostals. Fire represents the praxis 
of private and public life as Catherine of Sienna exhorts to “become the person God 
                                                        
21 Benner, The Gift of Being Yourself. 
 
22 David Fleming, What is Ignatian Spirituality? (Chicago: Loyola Press, 2008), vii-viii. 
 
23 Michael Harter, Hearts on Fire: Praying with Jesuits (Chicago: Loyola Press, 1993). 
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wants you to become and set the world on fire.”24 The crucible of fire invites a process of 
refinement as the Psalmist declares: “You refined us like silver” (Ps 66:10). As one 
cultivates the hidden life, she develops the internal resources that prevent life challenges 
to “douse the flames” and allow that fire to grow in ways that can sustain ministry in the 
public arena. 
While spiritual direction can become part of one’s self-care plan in order to 
support ministry sustainability, it also offers tools for discernment to navigate the 
crossroads of life, including relationships, church involvement, job transitions and so 
forth. This project has described how the bi-vocational ministry of many Latinx 
evangélicxs should be affirmed as it mirrors Jesus’ own vocation of carpentry as part of 
his spiritual development. Ignatius’ exhortation to “find God in all things” provides a 
theological lens to bi-vocational ministry in a way that serves Latinx evangélicxs well. 
Regarding bi-vocational ministry, one historic example is found in the life of 
Brother Lawrence. He sought to bring glory to God in everyday life by “practicing the 
presence of God”25 through each daily chore. He taught that the time spent in communion 
with God should be the same, whether bustling around the kitchen as a cook or on his 
knees in prayer. His firm conviction was that if he could experience the presence of God 
in formal places of worship, he could experience it in the kitchen as well. Brother 
Lawrence believed, “It was a mistake to think of our prayer time as being different from 
                                                        
24 Pope John Paul, II, “Address to the Regnum Christi Movement,” Legionaries of Christ (January 
4, 2001), attributed to Catherine of Sienna. 
 
25 Brother Lawrence, The Practice of the Presence of God (Springdale, PA: Whitaker House, 
1982). 
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any other . . . [and] that our sanctification does not depend as much on changing our 
activities as it does on doing them for God rather than for ourselves.”26 This alleviates the 
temptation to compartmentalize one’s life, separating public ministry from the rest of life 
using Brother Lawrence’s integrated approach. 
While Jesus’ public ministry provides one model for ministry, one must recognize 
the temptation for public success. People can be enamored by miracles, bold teaching and 
public impact on the masses. Embracing a theological approach that considers Jesus’ 
hidden years as crucial to his formation encourages those in ministry to seek character 
formation that cultivates their hidden life. Allowing God to be the one who forms and 
shapes us, we sense something different in who we are becoming. The irony is that it 
often remains hidden, even to the individual. People are tempted to want others to see the 
change, to commend them for the internal work they have done. But the reality is that it 
will go largely unnoticed and become that which only God sees. To be formed in the way 
of Christ is to be transformed in ways that include vocational and bi-vocational ministry 
settings. These become the graces for renewed character, enabling one to experience an 
outward journey based on an inward reality. Affirmation may come based on what is seen 
in public ministry. But aspiring to become a person that cares less about such things, 
because of an inward reality, redirects her attention elsewhere: back to the hiddenness, 
back to the reaches of her soul that only God sees and knows, to the place where this is 
all that matters. These opportunities for spiritual growth carry a person through whatever 
                                                        
26 Ibid., 20. 
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ministry to which he is called: public or private, hidden or seen, where spiritual freedom 
is found in being formed in the way of Christ. 
 
Formed through Exile: A Church Without Borders 
This project now considers how Latinx theology in the US is shaped as an 
immigrant people through the lens of exile. The theme of exile permeates Scripture 
offering a biblical understanding of the Latinx evangélicx experience common to many. 
Merriam-Webster defines exile as “the state or a period of forced or voluntary absence 
from one’s country or home.”27 It is a theme thrust upon humanity on the very heels of 
Creation as Adam and Eve were exiled from the Garden of Eden after succumbing to 
temptation (Gn 3:23-24); Noah was exiled from the stability of dry ground for the sake of 
preservation (Gn 7:4); the tower of Babel led to exile across the earth due to pride and 
arrogance (Gn 11:8-9). These examples of exile in the opening chapters of Genesis are 
the consequence of a broken humanity. While God laments these events, redemption can 
be seen in each story as they reframe a new narrative of formation for God’s people: 
Adam and Eve populate the earth; Noah preserves a remnant; Babel becomes the starting 
point to a multi-lingual, multi-cultural global community. God never removes himself 
from these situations, instead redeeming disobedience and hardship as opportunities for 
individual and communal formation and growth. 
God’s sovereign hand is further evident throughout other exilic narratives in 
Genesis as his people create new lives in new lands, an experience common to Latinxs. 
                                                        
27 Miriam Webster, “Exile,” Dictionary, accessed January 8, 2019, https://www.merriam-
webster.com/dictionary/exile. 
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The migrant experience found in the patriarchal stories of Abraham, Isaac and Jacob 
spans three generations. Abram, as he is still called when he is introduced in Genesis 11, 
migrates as the first-generation patriarch from Ur of the Chaldeans to the promised land 
of Canaan (Gn 11:31). Representing the third-generation residing in Canaan, Jacob then 
travels in voluntary exile to Goshen due to severe famine (Gn 46:28-30). While these 
three generations of patriarchs experience varying degrees of exile, Rodriguez offers this 
insight about Isaac’s second-generation role: 
Shortly after Abraham dies, God confirms the transgenerational nature of 
the so-called Abrahamic promise to Isaac (Gen 26:4). It is here that 
Hispanic church leaders can learn an all-important lesson. Isaac not only 
blesses his son Jacob, he also serves as a “bridge person” between 
Abraham and Jacob, that is, between the first and third generation. Isaac 
asks God to give his son Jacob “the blessing of Abraham,” that is, the 
blessing of the immigrant generation.28 
 
Despite his limited role in the patriarchal narrative, the reality is that Isaac is instrumental 
in the generational blessing that extends throughout Scripture. Isaac is never forgotten. 
This patriarchal story in Genesis concludes with Jacob (renamed Israel) being 
reunited to his son, Joseph who, decades earlier, had been exiled to Egypt by his older 
brothers as a youth. Joseph’s exile encompasses numerous injustices, including the 
hardship of slavery (Gn 37:28), false accusations (Gn 39:14-19) and imprisonment (Gn 
39:20). His eventual rise to power in Pharaoh’s house (Gn 41:38-40) concludes with a 
remarkable story of redemption and reconciliation as he unites two forms of exile in 
Egypt: his own forced exile by his brothers and his family’s voluntary exile due to famine 
in Goshen (Gn 46:28-30). These episodes become part of their communal formation as a 
                                                        
28 Rodriguez, A Future for the Latino Church, 168. 
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people. Joseph recognizes his trials as part of God’s purposes: “God sent me before you 
to preserve for you a remnant on earth, and to keep alive for you many survivors. So it 
was not you who sent me here, but God” (Gn 45:5-6). Genesis concludes with Joseph’s 
prophetic utterance of yet another exilic period that is to come: “God will surely come to 
you and bring you up out of this land to the land that he swore to Abraham, to Isaac, and 
to Jacob” (Gn 52:24). The patriarchal immigration stories provide a means of biblical 
resonance for Latinx evangélicxs, encouraging their own stories and those of their parents 
and grandparents, shedding light on this theme of being formed in exile. 
Joseph’s favored political status and his family’s voluntary exile at the end of 
Genesis radically shifts in the book of Exodus to that of slavery: “Then a new king, to 
whom Joseph meant nothing, came to power in Egypt. ‘Look,’ he said to his people, ‘the 
Israelites have become far too numerous for us. Come, we must deal shrewdly with 
them’” (Ex 1:8-10). It is a reminder of how new political regimes and accompanying 
changes in policy can negatively impact the Latinx community. This exile and slavery in 
Egypt led to God’s ultimate display of deliverance through the Exodus story. As Moses 
returns from his own self-imposed exile in Midian, he is then called to return in order to 
lead the people out of Egypt. Following the Israelite’s deliverance from the hand of 
Pharaoh, a formative work takes place in the Egyptian desert that would become a source 
of inspiration for Abba Anthony and the desert fathers and mothers later beginning in the  
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fourth century.29 At the outset, they possess a marginalized identity as slaves 
undermining their ability to develop a greater awareness as God’s chosen people. The 
desert becomes the crucible for their spiritual growth, a prolonged preparation into 
becoming—God’s people and an eventual nation—a remnant set aside to bring glory to 
God. The Israelite’s story parallels with the Latinx church as being “uniquely positioned 
to be God’s missionary people in a multiethnic, multilingual and multicultural 
America.”30 Similar to the Israelites who were once slaves and now free to worship God, 
Latinx evangélicxs too can resonate in becoming a worshipping people, at home in exile. 
The refining fire of the journey thus becomes the crucible of identity as a marginalized 
people and also becomes an opportunity for God’s people to be spiritually formed in 
unexpected ways. 
 
Spiritual Director as Prophet 
In further considering the theme of being formed through exile, this work now 
looks to the Babylonian captivity and the role of Jeremiah the prophet. One commentator 
writes: “The book of Jeremiah is the literature of exiles, people who had lost their home 
and their future and who tried to make sense of the present age.”31 Jeremiah provides a 
                                                        
29 The Exodus is among the most profound spiritual pilgrimages contributing to the development 
of desert spirituality. It is the place in which God judged Israel’s sin and idolatry in order to teach them to 
be a people set apart for him. It is the place where judgement accompanies blessing and manna; where 
conflict and temptation accompany redemption. These themes resonate as the desert fathers and mothers 
see the desert as pilgrimage following this pattern found in the Exodus. 
 
30 Rodriguez, A Future for the Latino Church, 167. 
 
31 William Willimon, “Jeremiah,” in The Life With God Bible, Richard J. Foster, ed. (New York: 
HarperCollins, 2009), 1080. 
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unique voice and perspective to a people in exile. He is a prophet, but he is also a 
spiritual director of sorts to the Israelites, helping them to discern the tragedy they face in 
being taken into captivity. As the “weeping prophet,” he joins their lament in facing their 
circumstances. In seasons of lament, there may be the temptation to fight, seek social 
justice or take on the political apparatus, yet it is also a time to be formed through exile. 
Such times often require lamenting the dire circumstances one faces and embracing the 
apparent silence of God. Will Willimon writes: “The prophets of Israel, like Jeremiah, are 
not to be thought of primarily as social reformers, predictors of the future, or leftist social 
critics. They were poets. Through words, through vivid metaphor and poetic simile, they 
make our deepest hopes, our worst fears, our yearning faith heard.”32 This is also a role 
that spiritual directors can play helping a directee to acknowledge and recognize their 
deep longings. 
During the Babylonian exile, the Israelites are taken into captivity by 
Nebuchadnezzar, driven out of their homeland for a period of seventy years. While their 
circumstances are the consequence of God’s judgement, it is important not to conclude 
that Latinx evangélicxs immigration and exile is the direct result of disobedience in some 
way. The reasons for Latinx migration vary, from desperate sheer survival to merely 
proactively and intentionally seeking a better life. Being formed through exile should 
therefore focus not on one’s cause of exile but specifically one’s response to exile. As 
with the Israelites, Latinx evangélicxs must learn what it means to create a new life in a 
new land. For some, the move may be permanent whereas for others, an uncertain future 
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may include not knowing whether or not the option to return to their country of origin 
even exists. 
The seventy-year Babylonian exile and forty-year Exodus have similar first and 
second-generation dynamics worth noting. In both accounts, the first-generation remain 
exiled in some manner. In the Exodus, the first-generation wanders in desert exile 
whereas it is the second-generation that enters the Promised Land. In the Babylonian 
captivity, there are multiple generations that remain in exile over the course of seventy 
years. In both accounts, the first-generation live and die in the place of exile that 
ultimately becomes their home, whereas the second-generation experiences exile in a 
very different way. 
In considering “Egypt or the Promised Land?” Rodriguez raises the question of 
perspective for first-generation Latinx evangélicxs who, rather than seeing the US as the 
Promised Land, see it as Egypt. He writes: “Consequently Latino evangelicals, especially 
the foreign born, feel compelled to create spiritual as well as cultural ghettos like the land 
of Goshen (Gen 46:28) where they can sustain and reinforce the culture, values, language 
and practices of their patria [homeland] while they ‘live in exile’ surrounded by a 
foreign, hostile and worldly society.”33 For those who immigrated out of a need for 
survival, they can inadvertently perpetuate their own marginalization due to a lack of 
hope in what the future may hold. What is relevant in this case is a theological 
perspective that seeks not only their own betterment, but also that of their exilic home. 
Jeremiah provides this perspective. 
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Jeremiah is a book about endings, reflecting on an old world that is passing and a 
new world that is not yet seen. One commentator writes that, “There is therefore much 
mourning and grief in Jeremiah, for that is the way people respond to endings and to 
death and relinquishment.”34 What is most evident in the Babylonian exile is God’s 
sovereign hand upon the Israelites along every part of their journey. God gave them over 
to Nebuchadnezzar in order to re-form them as his people. Their seventy years in exile 
required persistence, perseverance and a means of learning how to not only survive, but 
thrive in a foreign land. 
The book of Jeremiah reminds the Israelites of God’s hand in all this: “To all the 
exiles whom I have sent into exile from Jerusalem to Babylon” (Jer 29:4). God’s 
purposes for exile include his intention to form them as a people. He does not desire for 
them to deteriorate in Babylonian ghettos. He continues: “Build houses and live in them; 
plant gardens and eat what they produce. Take wives and have sons and daughters; take 
wives for your sons, and give your daughters in marriage, that they may bear sons and 
daughters; multiply there, and do not decrease” (Jer 29:5-6). As the Israelites recognize 
God’s sovereign hand in forming them, a social transformation takes place as well. The 
two are interconnected. They seek God in the place of exile, but they also seek the well-
being of this new place: “Seek the welfare of the city where I have sent you into exile, 
and pray to the Lord on its behalf, for in its welfare you will find your welfare” (Jer 
29:7). Ray Bakke offers this: “Viewed theologically, these exiles were not victims; they 
were on a mission from God . . . [as he] is not asking the exiles to lead a passive, patient 
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existence in the enemy city. He’s asking that they actively work for Babylon’s shalom, 
that is, peace with justice.”35 
For Latinx evangélicxs, the prospect of finding biblical shalom while in exile can 
provide a compelling vision for residing within the dominant culture. Bakke’s “peace 
with justice” provides spiritual consolations to endure the hardships. But it also provides 
hope through social justice, recognizing they need not live in an adversarial relationship 
with those around them. While the Babylonian response to this “welfare-seeking” 
mentality may vary, it is the response by God’s people that makes the difference. This is 
what is central to God’s formative plan: “For surely I know the plans I have for you, says 
the Lord, plans for your welfare and not for harm, to give you a future with hope” (Jer 
29:11). It is a hopeful future that becomes more readily seen by second and third-
generation Latinx evangélicxs; the place of exile becomes home. The end goal in this 
process is relationship with God: “Then when you call upon me and come and pray to 
me, I will hear you. When you search for me, you will find me; if you seek me with all 
your heart, I will let you find me” (Jer 29:12-14). Formed through exile results in being 
found by God. 
 
Historic Considerations Amidst Changing Demographics 
This theme of being formed through exile is impacted by rapid demographic 
changes taking place within the Latinx community. It poses challenges because there is 
not a uniformity of experience among Latinx evangélicxs. Rodriguez indicates that 
                                                        
35 Raymond J. Bakke, A Theology as Big as the City (Downers Grove, IL: InterVarsity Press, 
1997), Kindle edition, loc 784-790. 
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“many Spanish-dominant Latinos do not equate the United States with the Promised Land 
or the ‘Chosen Nation’ as do many American Christians, including U.S.-born Latinos. 
Instead, many foreign-born Latinos draw analogies between their experience in the 
United States and that of the Hebrews in Egypt.”36 The complex historic realities that 
span national borders cause the response to systemic injustices to differ among Latinx 
evangélicxs. While some form of acculturation becomes normative among US-born 
Latinx evangélicxs, the reality is that they still face racial discrimination, economic 
hardships, educational limitations and political backlash as acceptance by the dominant 
culture remains elusive. 
The theme of being a people in exile can be approached in different ways and 
prompt a variety of responses. While foreign-born Latinx immigration is often out of 
survival, subsequent generations respond differently. They look outward where “in 
addition to preaching the gospel, many U.S.-born Latino Christians become ‘horizontally 
focused,’ desiring to address people’s felt needs through relief, development and social 
justice initiatives.”37 The 26 percent CHET students who are 1.5-generation or second-
generation represent a subset of Latinx evangélicxs who approach their identity, status 
and relationship with the US very differently than first-generation immigrants. This shift 
contributes to a growing Latinx evangélicx identity that is “finding a place at the table,” 
                                                        
36 Rodriguez, A Future for the Latino Church, 154-155. In this quote, Rodriguez references 
Richard T. Hughes’ Myths America Lives By, who critiques such myths from the perspective of those 
marginalized by the dominant group. 
 
37 Ibid., 159. 
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advocating for social justice while simultaneously viewing exile as an intrinsic part of 
their formation journey.38 
Latinx evangélicxs have a complex history around political activism in the US. 
One notable example during the Civil Rights Movement is that of César Chávez and the 
United Farm Workers (UFW), who pursued efforts to organize agricultural labor in 
central California. During this time, political engagement came primarily from mainline 
denominations less tied to the Latinx community. Martinez writes, “The role of Latino 
Protestants in these types of movements was also complicated by the changing 
theological understanding of Latino Pentecostals about their role in society. Historically, 
most had been apolitical.”39 Catholic Latinxs initially experienced a similar tension 
around activism. Although Chávez himself drew on his Catholic faith, he lamented that 
he received better support from Protestant pastors, while Catholic priests were sometimes 
reluctant to openly support him.40 
This brief historic example offers a glimpse into the complexities for the Latinx 
church to develop a coherent theology around social justice, in light of differing 
responses to the social conditions among mainline Protestants, Catholics and Pentecostal 
Latinx evangélicxs. Even to this day, remaining apolitical can be the safe route that 
results in a narrowly defined spiritual role for the Latinx church. While this may be true 
for many first-generation Latinx churches, the subsequent generations become less able 
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39 Ibid., 124. 
 
40 Gastón Espinosa, Latino Pentecostals in America: Faith and Politics in Action (Cambridge, 
MA: Harvard University Press, 2014), 334–39. 
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to remain silent amid the socio-economic and political challenges facing the Latinx 
community, while simultaneously feeling the pull of the “American Dream” and the draw 
toward materialism and consumerism. 
The social conditions facing the Latinx community span all religious preferences, 
whether Catholic, Protestant or Pentecostal. Leech observes a social attitude within the 
Charismatic movement that is “escapist, non-prophetic and sentimental, while its most 
progressive posture is one of reformism. The opposite trend seems to occur in the form 
which the movement has taken in Latin America . . . where there is much deeper 
involvement in class struggle and political action.”41 While the response will vary 
between disengagement to direct confrontation, this range shows the viability of Foster’s 
social justice stream as an emerging point of integration among the theological streams 
already discussed. He writes: 
The power to be the kind of people we were created to be and the power to do the 
works of God upon the earth places us on solid ground to engage the demands of 
the social arena. And no place is in greater need of people full of the Holy Spirit 
and divine love. The Social Justice Stream of Christian life and faith focuses upon 
justice and shalom in all human relationships and social structures. This 
compassionate way of living addresses the gospel imperative for equity and 
magnanimity among all peoples.42 
 
For Latinx evangélicxs living in the tension of being a people in exile, there is a longing 
to claim the good news Jesus offers: “To bring good news to the poor, to proclaim release 
to the captives and recovery of sight to the blind, to let the oppressed go free [and] 
proclaim the year of the Lord’s favor” (Lk 4:18). They are compelled to respond. While it 
                                                        
41 Kenneth Leech, Soul Friend: Spiritual Direction in the Modern World New Revised Edition 
(Harrisburg, PA: Morehouse Publishing, 2001), 19. 
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may involve political activism or social justice for those in exile, the struggle for freedom 
must encompass spiritual freedom tied to formation in the way of Christ. 
The social justice stream can be integrated into a spiritual direction program at 
CHET by tying it to aspects of Latin America history and theology that would resonate 
for Latinx evangélicxs. For example, themes of liberation and freedom are described by 
Gustavo Gutiérrez’ theology of liberation,43 which was developed in a context of poverty, 
political instability and war. Gutiérrez sees the source of Latin American problems as sin 
manifested in an unjust social structure. His solution to this problem was to emphasize 
the dignity of the poor by prioritizing the glory of God present in them.44 This notion of 
seeing God in the poor is a crucial perspective to contextualizing spiritual direction to the 
Latinx community. Latinx evangélicxs would learn to see God’s glory in their lives by 
growing in discernment through spiritual direction, being trained to find God in all 
things, especially pervasive social injustices. Spiritual direction would not solely 
advocate for social justice but would help a directee recognize their inherent worth and 
identity as the Beloved of God. 
The social justice tradition builds upon Gutiérrez’ spirituality of liberation theme 
rooted in the desire for freedom. That freedom may be defined in different ways, but it 
will always be experiential. Gutiérrez writes: “At the root of every spirituality there is a 
particular experience that is had by concrete persons living at a particular time. . . . The 
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great spiritualities in the life of the church continue to exist because they keep sending 
their followers back to the sources.”45 Bernard of Clairvaux exhorts to “drink of the water 
of your own well”46 and to return to the source of one’s nourishment rather than 
expecting to be nourished by others (as was the case with Abraham’s servant in Genesis 
24). In response to Clairvaux’s exhortation, Nouwen asks: “From what well can the poor 
of Latin America drink? It is obviously that unique and renewing encounter with the 
living Christ in the struggle for freedom. . . . To drink from your own well is to live your 
own life in the Spirit of Jesus as you have encountered him in your concrete historic 
reality.”47 The historic realities that gave rise to liberation theology manifest themselves 
differently across national borders. Whereas poverty, war and civil strife may be among 
the common socio-political challenges in Latin America that prompt migration to the US, 
Latinx evangélicxs in the US face a different set of challenges such as racism, prejudices, 
educational limitations and economic hardships. In October 2018, the Latino Lectures at 
Fuller Seminary framed a vision to: 
Tear down walls built on enmity (Eph. 2:14-22) and based on race, ethnicity, 
territory, gender, religion, political affiliation, ideology and culture, creating the 
formation of a church that transcends these walls and their corresponding policies. 
The Spirit of Life is a Spirit without Borders and a Church without Borders 
reconfigured under the logic of Pentecost (Acts 2). It is this same Spirit that 
guides our conversations.48 
 
                                                        
45 Gustavo Gutiérrez, We Drink From Our Own Wells, 37. 
 
46 Saint Bernard of Clairvaux, Saint Bernard of Clairvaux Collection (Aeterna Press, 2016), 
Kindle edition, loc 17797. 
 
47 Gutiérrez, We Drink From Our Own Wells, xiv. Quoted from forward by Henri Nouwen. 
 
48 “Latino Lectures” at Fuller Theological Seminary (Pasadena, CA: October 4-6, 2018). 
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An implied tension must be addressed: the myth of the Promised Land becomes more 
readily seen as marginalization continues. Yet as Latinx evangélicxs are afforded greater 
political clout amid increasing numbers, the degree to which they will see themselves as a 
people in exile remains in question. Latinx evangélicxs must avoid the pitfalls of 
theological alignment with subjective political agendas that can lead to what historians 
and theologians refer to as the “Constantinian shift.”49 An integrated spirituality that 
brings together the theological streams discussed can include the social justice stream as 
a potential corrective as demographic changes prompt Latinx evangélicxs toward a more 
holistic approach to spiritual formation. 
As Latinx evangélicxs experience being formed through exile as a formative 
journey to know God, they find greater freedom from the host of social injustices they 
invariably encounter. Rodriguez describes the concept of “respeto . . . respect for the 
stories and memories of our parents and grandparents. For Latino evangelicals, this 
includes the lessons they have learned along the road to Emmaus (Lk 24:13-35), where 
the risen Lord has journeyed with them expounding the truth about himself revealed in 
the Scriptures and in the disappointing and even painful events of their lives here in 
exile.”50 The telling and re-telling of family narratives across generations provides the 
opportunity to do what José Martí refers to as “honrar, honra,” to honor others honors 
                                                        
49 The “Constantinian shift” is a term used by theologians and historians to describe the political 
and theological outcome of the fourth-century process of Constantine’s integration of the Imperial 
government with the Church, prompted by the First Council of Nicaea. 
 
50 Rodriguez, A Future for the Latino Church, 171. 
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one.51 Sharing these family migration stories from their countries of origin, appreciating 
the arduous journey of making a new life in a new land honors the previous generations’ 
legacy and struggle. But it also honors God, identifying the miraculous ways in which he 
has been present all along. Such story-telling provides a renewed sense of freedom, 
beckoning one to wade in spiritual streams that can grow deeper and wider. This 
invitation embarks on a journey that is onward and upward toward a grace-filled future 
that awaits. The place of exile turns out to be not a dry and weary land, but one of 
surprising nourishment and transformation, allowing Latinx evangélicxs to resonate with 
the Psalmist: “O God, you are my God, I seek you, my soul thirsts for you; my flesh 
faints for you, as in a dry and weary land where there is no water. So, I have looked upon 
you in the sanctuary, beholding your power and glory. Because your steadfast love is 
better than life, my lips will praise you. So, I will bless you as long as I live” (Ps 63:1-4). 
As a people formed in exile, Latinx evangélicxs’ family stories consist of varying 
reasons for migration to the US ranging from seeking refuge from political instability to a 
desire for financial opportunities. Regardless of the reason, an expanded theological 
perspective can reframe the narrative. Spiritual direction shifts the question of “why did 
this happen?” to “what is God doing?” Discerning this latter question then becomes the 
fundamental work done in spiritual direction. The expectation in spiritual direction is that 
God will speak, not through the director, but to the directee as they learn to discern the 
                                                        
51 Ada María Isasi-Díaz, En la Lucha/In the Struggle: Elaborating a Mujerista Theology 
(Minneapolis: Fortress Press, 2004), xvii. 
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voice of the “inner teacher” as guidance by the Holy Spirit.52 As Latinx evangélicxs build 
upon the theological perspectives they have had in interpreting their family histories and 
migration stories, the vision emerges of a flourishing people who do not simply live in 
exile but thrive in exile and respond to the circumstances and situations that become the 
crucible of their formation. 
This chapter envisions the ways in which a spiritual direction program at CHET 
can become theologically accessible to its target audience reflecting on several themes 
that contribute to Latinx evangélicxs’ spiritual formation. It began by considering the 
ways in which the increasing trend of Pentecostalism and the Covenant’s roots, history 
and response to such expression can become the means of being “formed through the 
voice of the Holy Spirit.” It then considered the importance of a Christocentric approach 
to spiritual direction, exploring the hidden life of Christ, ensuring Latinx evangélicxs be 
“formed in the way of Christ.” Finally, it identified how Latinx theology is shaped 
through the lens of an immigrant people and “formed through exile.” In addressing these 
theological themes, the desire is to provide contextualization that builds upon the Latinx 
evangélicx identity and growing a paradigm for spiritual direction to serve the Latinx 
church. 
                                                        
52 Parker Palmer, “The Clearness Committee,” in Center for Courage and Renewal, accessed on 
January 8, 2019, http://www.couragerenewal.org/clearnesscommittee/. This term is used by the Quakers. 
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CHAPTER FIVE 
MINISTRY PLAN 
 
As this project considered the variety of theological streams that influence Latinx 
evangélicxs, this chapter will present a ministry plan that proposes integrating these 
streams through a proposed new spiritual direction program at CHET. This program 
would be added to CHET’s existing academic programs contextualized for a Latinx 
evangélicx audience. It would be certified under CHET’s existing accrediting affiliations 
and, through denominational affiliation, be tied to the broader Covenant and NPTS. With 
an increasing number of spiritual direction certification programs emerging apart from 
the auspices of the Christian church and becoming stand-alone centers for spirituality, 
having such connections ensures program quality and a level of accountability. The 
building blocks for this spiritual direction program will identify learning goals and 
objectives, and address expectations and format.  
This ministry plan addresses various perceptions about spiritual direction. These 
range from being an innovative resource for ministry leaders, to something that promotes 
spiritual elitism. It can also be perceived as inaccessible to minority cultures from non-
contemplative theological traditions. This project has attempted to address these concerns 
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by acknowledging the disproportionate difficulties facing the Latinx community. CHET’s 
commitment to Latinx leadership development would enable this program to overcome 
barriers such as financial costs and educational prerequisites thereby addressing issues of 
inaccessibility. A commitment to a Christocentric foundation would ensure theological 
compatibility with the evangelical tradition of the Covenant. 
CHET’s commitment to Latinx leadership development for the Latinx church 
includes a desire for accountability that serves its students well. This is provided for as a 
member institution of the Covenant denomination, along with oversight from 
professional accrediting associations through AETH, ATH, and ATS.1 Upon completion 
of this spiritual direction certification program, graduates would be eligible to become 
members of the ACSD and the PSWC Spiritual Director Network2 and participate in 
professional development and networking opportunities. Such accountability and 
oversight provide formal recognition to graduates enabling them to provide spiritual 
direction in a range of ministry settings and locales with the credibility of denominational 
and professional support. This program would create greater accessibility to spiritual 
direction training for Latinx evangélicxs and increase the number of Spanish-speaking 
spiritual directors. This would then plant seeds among Latinx evangélicxs of all 
                                                        
1 Each of these associations (Asociación para la Educación Teológica Hispana; Asociación 
Teológica Hispana; and Association of Theological Schools) carry varying degrees of accreditation status. 
 
2 The Association of Covenant Spiritual Directors (ACSD) offers formal membership and a means 
to market oneself through the website, a library of downloadable resources of prayer services, spiritual 
practice instructions, and retreat experiences. The Pacific Southwest Conference (PSWC) Spiritual Director 
Network provides regional membership for those in California, including free bi-annual retreats to those 
who commit to offering spiritual direction free of charge to at least one other Covenant clergy or spouse. 
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generations to consider spiritual direction as a resource for self-care, a tool for 
discipleship and a professional development opportunity for those in ministry. 
As CHET expands its ministry training programs through its strategic planning 
process, this proposed spiritual direction program could find a niche. A growing number 
of spiritual direction programs are emerging that paradoxically parallel trends that reveal 
Americans becoming less religious. This can be attributed to spiritual direction being less 
associated with institutionalized religion. One Pew report indicates that “one-third of 
Americans say they do not believe in the God of the Bible, but that they do believe there 
is some other higher power or spiritual force in the universe. A slim majority of 
Americans (56 percent) say they believe in God ‘as described in the Bible.’ And one-in-
ten do not believe in any higher power or spiritual force.”3 While the percentage of 
Latinxs proclaiming commitment to the Christian faith remains high, it is not immune to 
trends toward secularization. A spiritual direction program could become a resource to 
the Latinx church attempting to counter such trends within its own community. 
While CHET’s programs are currently taught mostly in Spanish, consideration 
must be given to offer this spiritual direction program bilingually in Spanish and English. 
This would allow for a wealth of quality resources to be utilized, contributing to the 
program content. Contextualizing such content would remain essential. By utilizing 
books and resources available in Spanish as well as English, students would have the 
option of reading and studying in either language. Given that the 1.5 and second-
                                                        
3 “When Americans Say They Believe in God, What Do They Mean?” in Pew Research Center 
Religion and Public Life (April 25, 2018), http://www.pewforum.org/2018/04/25/when-americans-say-
they-believe-in-god-what-do-they-mean/. 
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generation Latinx evangélicxs targeted for this program are already bilingual, this 
approach would meet the ministry challenge of increasing the number of Spanish-
speaking spiritual directors within the Covenant. Graduates could provide spiritual 
direction in either language noting the importance that spiritual direction take place in 
one’s preferred native language. 
This ministry plan is geared toward a higher caliber of students who are called 
and gifted to this ministry. This would encompass CHET’s BMin and Family Counseling 
graduates and current 44 BMin and 105 Family Counseling students. The higher degree 
of theological education and spiritual maturity would make this a desirable group that 
would be prepared for graduate level studies. According to one US Census Bureau study, 
BMin graduates fall under the 15.3 percent “of the Hispanic population age 25 and older 
with a bachelor’s degree or higher.”4 Targeting a group with a higher degree of 
acculturation and education, recognizes that spiritual direction training requires a 
maturity and giftedness. It is not for everyone. In targeting the 1.5 and second-generation, 
CHET would be supporting Rodriguez’ argument that more resources be put into the 
“Isaac generation.”5 These are the second-generation bilingual Spanish-speakers in the 
best position to navigate the complexities of multiple cultures and theological traditions. 
The first cohort of students would be key contributors to its contextualization, co-creating 
an evolving curriculum as “bridge people” to shape how a spiritual direction program can 
                                                        
4 “Sex by Educational Attainment for the Population 25 Years and Over (Hispanic Or Latino),” 
American Fact Finder in U.S. Census Bureau, accessed on January 14, 2019, 
ttps://factfinder.census.gov/faces/tableservices/jsf/pages/productview.xhtml?src=bkmk. 
 
5 Rodriguez, A Future for the Latino Church, 170.  
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best serve the Latinx church and be successfully implemented at CHET for years to 
come. 
Learning Goals and Objectives 
Learning goals for a spiritual direction program at CHET will include five 
foundational objectives that provide the building blocks of the program. These learning 
goals and objectives are summarized within the “Year One Ministry Plan” (Appendix A) 
and include the following: to provide an overview of the history and practice of spiritual 
direction; to increase in self-awareness of one’s personal identity; to increase one’s 
listening capacity through various forms of spiritual direction; to discern God’s 
movement in one’s life through the act of communal storytelling;and, to participate in 
contextualized lectures/discussions geared to Latinx evangelicxs. The following will now 
expand upon each learning goal and objective. 
Among the most foundational learning goals and objectives is an overview of the 
history and practice of spiritual direction, specifically CHET’s methodology and 
approach. Given the broad spiritual landscape and variety of theological perspectives 
from which spiritual direction flows, it is essential that a spiritual direction program at 
CHET be tethered to the evangelical tradition and to Covenant theology, embracing a 
strong Christocentric foundation and robust ecclesiological emphasis. CHET’s program 
would reference Foster’s Streams of Living Water as an introductory text, addressing 
spiritual direction’s connection to the contemplative tradition while also framing it as an 
invitation to connect with students’ own theological traditions that would include the 
charismatic and evangelical streams. Developing ways to integrate spiritual direction into 
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students’ existing practices would frame the program as a means of enhancing their own 
tradition rather than introducing a different approach to spirituality altogether. 
The second learning goal and objective would be to increase in self-awareness of 
one’s personal identity. For CHET students who would have completed the Family 
Counseling program, they would already have exposure to the concept of differentiation. 
In becoming a spiritual companion to others, it is essential that people know themselves. 
In order to help others discern the movement of God in their lives, self-awareness and a 
high degree of differentiation from the directee is crucial. Margaret Guenther explains, 
“Domination and submission are not what spiritual direction is about, but ‘holy listening,’ 
presence and attentiveness.”6 Greater self-awareness provides the kind of non-anxious 
presence necessary for active listening. Relevant personal inventories such as the 
Enneagram and the Spiritual Life Inventory7 could be introduced to promote self-
awareness. Benner’s book The Gift of Being Yourself would be another resource in 
guiding students toward self-discovery. This goal of promoting self-awareness would 
provide the necessary foundation toward becoming an effective spiritual director.  
A third learning goal and objective is to increase each students’ listening capacity 
through experiencing spiritual direction for themselves (for example, one-on-one spiritual 
direction, triads, group direction, and listening groups). Developing listening skills 
through formal participation in spiritual direction is crucial to becoming an effective 
                                                        
6 Margaret Guenther, Holy Listening: The Art of Spiritual Direction (Boston: Cowley Publications, 
1992), 1. 
 
7 Janet Hagberg, Spiritual Life Inventory (Plymouth, MD: Personal Power Products, 2007). 
accessed January 19, 2019, http://www.janethagberg.com/uploads/3/9/3/4/39346357/ 
spiritual_life_inventory_120910.pdf. 
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spiritual director. This would establish a strong praxis to CHET’s program and build 
upon the varying degrees of awareness students have of spiritual practices. After 
consistently experiencing spiritual direction themselves, by the third course, students 
would find two directees and debrief monthly with a vetted supervisor that could also 
serve as a course mentor. CHET could facilitate students finding directees from among 
those enrolled in the pre-ministerial and ministerial programs, thereby providing the 
mutual benefit of exposing these first-generation Latinx evangélicxs to spiritual direction. 
The fourth learning goal and objective would be to discern God’s movement in 
one’s life through the act of communal storytelling. Engaging in a three-part family 
immigration story would promote discernment, build community and provide cultural 
solidarity. For Latinx evangélicxs, sharing ones’ testimony is common with immigrant 
stories in particular evoking a range of emotions. While the 1.5 and second-generation 
may feel removed from this aspect of their family history, this assignment may involve 
conducting family research with parents or grandparents sharing their story with them. 
Depending on which generation immigrated, it could even provide children with the 
opportunity to share their experience as well.8 
The assignment would intentionally teach students to recognize God’s movement 
in all aspects of their life as they write one narrative per course, building upon one 
another and comprising of: their family origin story describing the migrant journey from 
their country of origin; a reflection on how God is working since entering the US; and an 
aspiration vision of what God may do in their future. Students would read Jiménez’s 
                                                        
8 See Conde-Frazier’s Listen to the Children: Conversations with Immigrant Families. 
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three-part immigration journey (The Circuit, Breaking Through, and Reaching Out) and 
by the end of the year, weave their three narratives into a single story chronicling God’s 
faithfulness. While other CHET courses may offer a similar narrative experience, each 
opportunity to do this kind of intergenerational work provides the means of further 
uncovering God’s faithful presence in the students’ life.  
The fifth learning goal and objective would be to participate in contextualized 
lectures/discussions geared to Latinx evangelicxs. The program could build upon other 
CHET courses (particularly the BMin, Module 1) by developing lectures and discussions 
taught by existing CHET faculty and/or other guest lecturers. Topics might include: 
Listening to the Spirit: Pentecostalism within Spiritual Direction; Diversity in Spiritual 
Direction: Exploring Issues of Race, Class and Gender; the Migrant Sojourner: Issues of 
Immigration in Spiritual Direction; an Impoverished Spirit: The Role of Poverty in 
Spiritual Direction; Spiritual Direction within Ancestral Traditions and Family Systems; 
Finding God in the Pain and Suffering: Addressing Domestic Abuse and Trauma; 
Mysticism and Activism: Political Engagement as Spiritual Practice. Other lectures could 
include studying the Spanish Mystics, including Ignatius of Loyola, Teresa of Avila and 
John of the Cross. Students could also learn about the fourth century church father, 
Augustine and his principle of “Novem Te, Novem Me,” Latin for “May I know you, may 
I know myself.”9 Benner describes this as the truly Christian prayer, one that takes to 
                                                        
9 St. Augustine, as quoted in Pierre Pourrat, Christian Spirituality in the Middle Ages (London: 
Burns & Oates, 1924), 291. 
102 
 
heart the Christian transformational journey,10 an essential step to further the process of 
self-discovery as a means of becoming an effective spiritual director. 
These learning goals and objectives provide an approach that would be 
contextualized at CHET. In summary, these learning goals would provide the opportunity 
to learn the history and practice of spiritual direction; to increase in self-awareness; grow 
one’s listening capacity; to discern God through communal storytelling; and to engage in 
a variety of contextualized lectures/discussions topics. Engaging theologically and 
through participation in these activities, students would then enter a process of 
discernment on whether to continue to year two and toward becoming a certified trained 
spiritual director. 
 
Expectations and Format  
This year one ministry plan would consist of three trimester-long courses 
following CHET’s academic calendar totaling nine months of training. Students would 
participate in an overnight retreat at the beginning of each course. Subsequent monthly 
Saturday sessions would take place in CHET’s main lecture hall, which would be 
transformed into a contemplative retreat environment. This “learning space”11 would be 
conducive to the program’s ethos, helping students prepare for the theological content 
and practices being introduced. There would be readings and online interaction among 
students between sessions. Assignments would include written and verbal story-telling 
                                                        
 
10 Benner, The Gift of Being Yourself, 20. 
 
11 Parker Palmer, To Know As We Are Known: Education as a Spiritual Journey (San Francisco: 
HarperOne, 1983). 
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along with reflections on the impact on the lectures, discussions, readings, praxis and 
overall experience of the program. Over the course of the year, students would grow in 
discernment skills, writing an integrative paper that would describe the year-long 
experience. The three courses would contain the following content and practices: 
Course 1. The first course would provide foundational information, experiences 
and processes to further the students’ development and discernment as a potential 
spiritual director. An overnight retreat would introduce contemplative practices, focus on 
listening to God, the self, the community, the Word and the world. Spiritual direction 
would be sought outside of class. Students would share the first part of their immigration 
story in a peer listening group and focus on the interior journey of self-discovery, while 
building community through shared meals. 
Course 2. The second course would address specific topics contextualized to the 
Latinx community, providing spiritual direction with the lens to speak into a variety of 
topics (race and class, poverty, immigration, Pentecostalism, social justice). Utilizing 
CHET’s online/video streaming technology, a diverse and knowledgeable teaching team 
could address these topics as one-time lectures or streamed online. Participants would 
share the second part of their immigration story in peer listening groups and continue 
their praxis work through group spiritual direction. 
Course 3. By the third course, increased praxis would encourage students to give 
and receive direction in honing their skills. Students would offer spiritual direction to 
others outside of class and be introduced to use of the verbatim as a tool for reflection. 
Participants would share the third and final part of their story in peer listening groups, 
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envisioning God’s future for them that might include an emerging identity as a trained 
spiritual director. The conclusion of course 3 would include a process to discern call and 
gifting along with whether to continue on to year two. 
 
Table 4. Sample Schedule (Three Sessions per Course) 
Friday 
5:00pm-9:00pm Overnight retreat (first session only) 
Saturday 
8:00am-10:00am Preparation & reflection (breakfast provided) 
10:00am-12:00pm Lecture/discussion #1 (adjunct faculty assigned per topic) 
12:00-1:00pm Break (lunch provided) 
1:00-2:30pm Practicum: Led by team of directors serving as mentors* 
2:30-4:30pm Lecture/discussion #2 (adjunct faculty assigned per topic) 
4:30-5:00 Closing, preparation for following session 
  
*This praxis-driven model would divide the cohort into triads, facilitated by a trained 
spiritual director serving as a mentor. The group would meet separately via online 
video conferencing between sessions and remain together for the course with new 
configurations created for subsequent courses. 
 
 
In conclusion, this ministry plan provides learning goals and objectives along with 
the expectations and format for the first year of a two-year spiritual direction certification 
program at CHET. In maintaining its commitment to provide affordable theological 
education, CHET could certainly grow this spiritual direction program to have an impact 
beyond its walls. This program would plant seeds for a growing movement of deeper 
discipleship and transformational leadership development, creating a compelling vision 
for the future for the Latinx church. 
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CHAPTER SIX 
METHODOLOGY AND IMPLEMENTATION PROCESS 
 
The ministry plan described in the previous chapter provides the foundation for 
the first year of a two-year cohort-based spiritual direction program at CHET. This 
chapter provides the methodology for how this ministry plan was developed, assessment 
by three key stakeholder groups and key findings of an online survey sent to the target 
audience. It then concludes with recommendations to CHET for an implementation 
process that offers the best chance of success. 
 
Year One Ministry Plan Development 
In order to establish the proper building blocks upon which to develop an initial 
ministry plan proposal, the program needed to be rooted in the evangelical tradition of the 
Covenant. The result was acquiring content from two sources: an online Survey on 
Spiritual Direction Training Curriculum and Programs (Appendix B), and NPTS’s course 
syllabus for their first course, entitled: Listening to the Movement of God in Oneself—
Foundations for Listening and Discernment (Appendix C). 
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In spring 2018, the online “Survey on Spiritual Direction Training Curriculum 
and Programs” (Appendix B) was created and sent to a diverse group of Covenant 
spiritual directors through the ACSD and PSWC Network. The result was twenty-six 
responses to questions about the director’s own original training program, including size, 
demographics, theological influences, program structure and books and resources used. 
General reflections on their experience was solicited, including best practices that could 
become part of CHET’s program. Input from this survey was used to inform early drafts 
of the proposed ministry plan for CHET. While respondents were largely Anglo, the 
group included some ethnic minority representation, but no Latinxs. Over half received 
their training from NPTS’s C. John Weborg Center for Spiritual Direction with other 
models providing a range of formats. This survey data was enough to get started. 
Programs were structured in a variety of ways, many of which would be 
challenging for working class Latinxs. This included week-long intensives (NPTS) and 
midweek daytime programs. The immediate conclusion was that CHET’s program be 
structured similar to the BMin: monthly on Saturdays. Regarding size, a majority (65.2 
percent) of respondents were in programs that ranged from fifteen-to-twenty and found it 
favorable. While this size could eventually become viable at CHET, an initial pilot would 
begin small in order to provide ample opportunity to incorporate students in the co-
creation and assessment of the program curriculum. Many programs had common 
theological influences and core resources. As a bilingual program, English-language 
resources would be available and utilized, however a commitment to Latinx authors 
would remain essential. In light of language preferences, CHET’s planning process 
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would need to confirm the viability of a bilingual implementation. While the survey 
results provided a starting point on structure and resources, further analysis of a reputable 
curriculum was needed. 
The C. John Weborg Center for Spiritual Direction at NPTS in Chicago provided 
in-depth information on program structure and theological content. With a fourteen-year 
track record and claiming to be among the leading spiritual direction certificate programs 
in the evangelical tradition, NPTS’s program had the benefit of providing the necessary 
grounding in Covenant theology beneficial to CHET. NPTS’ format consists of three 
seven-day intensives over three consecutive summers. Participating as a week-long 
observer in July 2018 provided an in-depth view of their program, including access to 
faculty and students from two cohorts who met simultaneously. This included 
participation in class discussions, readings and lectures, providing a first-hand look at the 
theological content and structure of NPTS’s program. Interaction with NPTS faculty, 
staff and students revealed strong support to bring spiritual direction to CHET. In drafting 
the year one ministry plan for CHET, aspects of NPTS’s Course 1 curriculum (Appendix 
C) were included in the early iterations, attempting to nuance the content in order to 
address the contextualization needed for effective implementation. 
While many components of NPTS’s program can be found in CHET’s ministry 
plan, the key is determining how much of the program can be effectively contextualized 
for a Latinx audience. Nonetheless, NPTS’s program still had considerable merit, 
providing credibility within a denominational culture that desires to see spiritual direction 
flourish, along with a firm commitment to the Latinx community. NPTS’s curriculum 
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provided a basis for drafting CHET’s year one ministry plan. What took place next was 
assessment by key stakeholders with an emic insider perspective to balance my etic 
outsider lens. 
 
Stakeholder Assessments 
The evolving year one ministry plan was presented to three key stakeholder 
groups: CHET students and alumni; Covenant spiritual directors and Latinx ministry 
leaders. These assessments took place in several different formats, ranging from 
questionnaires, individual interviews, focus groups and formal presentations, leading to a 
complete overhaul of the ministry plan prior to finalization. 
The first stakeholder group consisted of CHET students and alumni. CHET 
provided contact information for nine individuals, resulting in five responses. The 
respondents were contacted in October 2018 and given preliminary questions on when 
they began their studies, their expected completion date, and information about their 
church and ministry involvement. This data provided a snapshot of the significant 
educational commitment students make to their theological studies at CHET and to the 
churches they serve. Each respondent had bi-vocational commitments supplementing 
their studies and ministry roles. Following the questionnaire, an in-person interview was 
conducted. Respondents noted their previous exposure to spiritual formation through 
other CHET coursework,1 yet were not familiar with spiritual direction as described. All 
were compelled by the immigration story assignment and a retreat format. These 
                                                        
1 It should be noted that CHET’s BMin Module 1 entitled “Spiritual Formation and Lifelong 
Learning” (Appendix D) has the most correlation to the content of this spiritual direction program. 
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interviews led to the realization that the list of proposed lecture topics from the spiritual 
direction survey and based on NPTS’s program would be severely inadequate for the 
Latinx context. Creative lecture topics specifically contextualized for Latinx evangélicxs 
would become unique to CHET’s program. 
The second stakeholder group consisted of ten Covenant spiritual directors who 
participated in focus group discussions.2 These focus groups took place in November 
2018 during a PSWC Network spiritual director’s retreat. The focus group participants 
assessed a later draft of the year one ministry plan, offering their perspective as trained 
spiritual directors, many of whom were also Covenant pastors. The input was thoughtful 
as the group encouraged finding a proper Spanish translation for “spiritual direction” 
recognizing that the notion of “directing” another can be a point of confusion.3 
The group wondered about the power differential for Latinx evangélicxs in a 
director-directee relationship, noting the pastor-lay relationship found in Latinx churches. 
Another point of discussion was around the list of topics. While topics common to 
existing spiritual direction programs were addressed, the focus groups sensed the need to 
see an array of creative topics contextualized at CHET. Suggestions included the role of 
race within spiritual direction, integrating mysticism with activism, studying the Spanish 
mystics in their original language and exploring relevant topics such as poverty, diversity, 
immigration and ancestral traditions. The focus groups encouraged exploring overseas 
spiritual direction training programs in places such as Puerto Rico and the Philippines. 
                                                        
2 Among the ten spiritual directors in the focus groups, three were Asian Americans. 
 
3 Another suggestion to be considered is acompañamiento espiritual, which translated as “spiritual 
companionship.” 
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They also noted a growing element in spiritual direction programs in which a process of 
discernment process takes place to determine whether students are called to spiritual 
direction. In the past, roughly 30 percent of spiritual direction training program graduates 
become formal spiritual directors. It is unclear how these statistics might play out in the 
Latinx context. In any case, by including a discernment process at the conclusion of the 
first year, students could become more explicit about their future intentions. Lastly, 
another suggestion was to invite students to make class presentations on various topics 
for which they are passionate. Taking place toward the completion of the program, this 
would be a means of transitioning them from director-in-training to fellow spiritual 
director. 
The third stakeholder group consisted of interviews with and presentations to key 
Latinx leaders. This stakeholder group provided the most critical lens, going beyond 
program viability with a desire to see effective implementation amid CHET’s limited 
resources. Feedback focused on the critical role of contextualization, desiring to see a 
better integration of Latinx voices. During a formal presentation to the CHET Board on 
November 30, 2018, Board members encouraged further collaboration with NPTS, 
desired to see careful consideration of the language and terminology used to express 
“spiritual direction” in Spanish, and concern about the capacity to implement this 
program successfully without clear commitments from key CHET staff who could 
champion the vision prior to implementation. They recommended that CHET’s chaplain 
play a key role, supported by a team of key CHET faculty, spiritual direction program 
administrators and other resource consultants. 
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The assessment offered by these three key stakeholder groups provided crucial 
feedback in developing the final draft of year one ministry plan (Appendix A). Each 
stakeholder group had different motivations to see the proposed program succeed. For 
CHET students and alumni, their pride in and commitment to CHET as instrumental in 
their theological education provided them with a vested interest in seeing further creative 
programs made available to future generations of Latinx evangélicxs. For Covenant 
spiritual directors, they were encouraged by the prospect of another denominational 
training program to diversify its ranks and increase the number of Spanish-speaking 
spiritual director colleagues. For Latinx leaders, including members of the CHET Board, 
they want to ensure resource alignment in order to implement this program successfully 
in light of other CHET priorities. 
 
Support for Implementation 
The final step was to design a survey directed at key constituents of the CHET 
community to gauge interest in a spiritual direction program. This survey went to BMin 
and Family Counseling students and alumni along with other Latinx ministry leaders. It 
inquired about familiarity around spiritual direction, describing it as a resource available 
to Covenant pastors to grow in greater awareness of God’s movement in their life. 
Entitled “Spiritual Direction Survey For CHET Students & Latino Leaders,” it 
was made available in both English (Appendix E) and Spanish (Appendix F). Questions 
ranged from respondents’ relationships to CHET, characteristics of their current church 
setting, familiarity with spiritual direction, spiritual practices, their level of interest in a 
new program, plus demographic information such as age, gender and country of origin. 
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The total number who received the survey was 484 resulting in 41 completions (9 in 
English and 32 in Spanish), a response rate of 8.5 percent. The following observations 
suggest the viability of a spiritual direction program at CHET. Among those who 
responded, over 70 percent were CHET students.4 Others included pastors or lay leaders 
in Covenant or non-Covenant churches. These respondents were among the target 
audience for which this program is directed. 
In responding to the question of “how familiar are you with “spiritual direction”?” 
over half reported little to nothing, whereas over a quarter indicated they had participated 
in a spiritual direction session.5 This affirms the variety of Covenant settings where 
spiritual direction is being introduced, such as the Covenant’s “vocational excellence”6 
credentialing course and the “Ignite”7 seminary program, a partnership between the 
PSWC and NPTS. While this question did not probe respondents’ perception of spiritual 
direction—namely whether it is viewed as positive, negative or neutral—it is concluded 
that knowing little to nothing suggests a neutral response. Among those who participated 
                                                        
4 In reporting the results of this survey, while precise percentages are available and will be 
footnoted, given the relatively small sample size, general observations and numbers will be included in the 
narrative. In the case of number of CHET student respondents, the results were 70.7 percent (29 of 41). 
 
5 53.6 percent (22 of 41) selected “I know little to nothing; this is the first time I am hearing about 
it;” 26.8 percent (11 of 41) selected “I have participated in a spiritual direction session.” 
 
6 “Vocational Excellence” is one of four core credentialing classes that is part of the 
denomination’s “Covenant Orientation” program for ministerial licensing and ordination. CHET offers 
these courses in Spanish. 
 
7 Ignite is a cohort-based seminary program launched in Fall 2017 through NPTS in partnership 
with the PSWC. Students take four courses together in a combination of week-long intensive and online. 
NPTS’s Center for Spiritual Direction provides spiritual directors for these students for certain formation-
based courses. 
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in a spiritual direction session, there was a positive response. These neutral to positive 
responses suggest program viability. 
In responding to the question of “how consistent are you in currently observing 
the following spiritual formation practices?” prayer and Scripture reading were the 
highest-practiced disciplines with nearly two-thirds reporting “consistent” to “very 
consistent.”8 Spiritual direction at CHET would build upon existing practices. In 
responding to several options that “best describe your current church,” over two-thirds 
indicated their church has some combination of being bi-lingual, multi-cultural or 
primary English-speaking. This response suggests the growing number of ministry 
settings that are not solely Spanish-speaking first-generation churches. Demographic 
shifts will continue to trend toward bi-lingual and multi-cultural Latinx churches, a 
reality consistent with Martinez’s observation of a growing “pan-Latino perspective.”9  
Multi-culturalism is inherent in the Latinx church as people come together from 
various countries of origin under a common language, painting the picture of a Latinx 
subset of the vision found in Revelation: “There before me was a great multitude that no 
one could count, from every nation, tribe, people and language, standing before the 
throne and before the Lamb” (Rev 7:9). As CHET continues to train leaders, creative new 
programs will be essential in order to keep pace with a complex and changing world. 
When asked “how interested would you be in participating in a new two-year 
spiritual direction training program at CHET?” two-thirds selected the highest rating of  
                                                        
8 On a Likert scale of 1 to 5, the number who reported a 5 (“consistent”) or a 4 (“very consistent”) 
was 62.5 percent (20 of 32) for prayer and 65.6 percent (21 of 32) for Scripture reading. 
 
9 Martinez, The Story of Latino Protestants in the United States, ix. 
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five that they would “most definitely” be interested.10 These results suggest little 
negativity toward spiritual direction. Even among those who expressed less interest, it is 
inconclusive whether a lack of interest is theological or the result of other deterrents.11 
CHET students’ commitment to their theological education, a trust in CHET’s 
programming and a denominational culture within the Covenant that encourages spiritual 
direction suggests successful implementation. 
This survey was sent to CHET students more educated and theologically trained, 
with respondents self-selecting their interest. While the result may be overly positive 
data, there was a favorable view of spiritual direction once it is experienced first-hand. 
Affirming the spiritual strengths of Latinx evangélicxs would enhance their traditions 
through new practices. In the midst of rapid change, CHET is well-positioned to explore 
new programs that address this emerging Latinx landscape. 
 
Next Steps 
Drawing from recommendations made by the key stakeholder groups, this chapter 
concludes by encouraging a program planning team be formed to take further steps 
toward implementation. The CHET Board discussed the formation of a program planning 
team to provide administrative and visionary leadership. Such a team could include the 
CHET chaplain, a faculty representative and a Board member with curriculum 
development expertise. During latter phases of development, other advisory members 
                                                        
10 On a Likert linear scale of 1 to 5, 64.1 percent (25 of 39) selected the highest rating of five that 
they would “most definitely” be interested. Another three selected the second highest rating of four. The 
aggregate data would be 70 percent selected 4 or 5 on a 5-point scale. 
 
11 Those who responded with a one or two on the Likert linear scale of 1 to 5 (one defined as 
“while curious, probably not”), four selected 2 and three selected 1, representing 17 percent (7 of 39). 
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could include Covenant spiritual director trainers, NPTS faculty and CHET alumni. 
Working together as a collaborative program planning team would provide CHET with 
the best chance of success. It is also recommended that CHET implement this program 
bi-lingually, in Spanish and English. This approach would offer the best of both worlds: 
access to quality English-based resources and guest instructors in the field of spiritual 
direction, while maintaining a linguistic commitment that would aid in contextualizing 
the program. Students could decide whether to conduct their praxis component in Spanish 
or English, depending on their preferred language. The ministry challenge to increase the 
number of Spanish-speaking spiritual directors in the Covenant would be addressed 
over time regardless of what language the program is taught. With statistical data 
revealing 65.8 percent of Latinxs are now US-born,12 bilingualism is increasing. As the 
Latinx community evolves, CHET can meet this challenge by implementing a spiritual 
direction program that offers creative leadership development for the Latinx church. 
                                                        
12 US Census Bureau, “Facts for Features: Hispanic Heritage Month 2017” in U.S. Census Bureau 
(August 31, 2017), https://www.census.gov/newsroom/facts-for-features/2017/hispanic-heritage.html. 
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SUMMARY AND CONCLUSION 
 
This project has sought to provide the building blocks for a spiritual direction 
training program at CHET in a way that is accessible to the Latinx community, remaining 
sensitive to the accompanying challenges. Differentiating the dynamics between foreign-
born and US-born Latinx evangélicxs recognized the complexities that span generations 
and cross borders. This spiritual direction program proposal targets the 1.5 and second-
generation students and graduates of CHET’s BMin and Family Counseling programs as 
this is an audience with a theological foundation that would allow for greater receptivity 
to new concepts and perspectives introduced through this program. CHET can cast a 
vision for a creative future that meets the challenges of a rapidly changing Latinx 
landscape. 
This project has noted that spiritual direction can be approached in a wide variety 
of ways and consist of a wide range of theological influences. With spiritual direction 
growing among Mainline as well as Evangelical Christians, its popularity spans other 
faith traditions as well. Spiritual Directors International (SDI) is the primary professional 
association for spiritual direction. In response to the heading “what is spiritual 
direction?”1 there are definitions based on the Christian tradition, along with other non-
Christian faith traditions such as Buddhism, Islam, Judaism and Eastern philosophy. For 
many Latinx evangélicxs, inter-faith ecumenism may be challenging without reconciling 
first how it can integrate existing theological streams within the Christian tradition.  
                                                        
1 Marian Cowan, “What is Spiritual Direction?” in SDI World, accessed January 24, 2018, 
https://www.sdiworld.org/find-a-spiritual-director/what-is-spiritual-direction. 
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This project affirmed CHET’s affiliation with the Covenant and NPTS, providing 
an evangelical foundation to this spiritual direction program. For Latinx evangélicxs 
outside the Covenant,2 those with Pentecostal backgrounds could learn about Pietism and 
see the common threads of renewal. By integrating across theological streams, a holistic 
view would be developed in addressing how spiritual direction fits into the broader 
Christian tradition. Latinx evangélicxs would then be able to better navigate other faith 
traditions. 
Latinx evangélicxs present a sociologically complex challenge that extends 
beyond the Covenant, providing the opportunity for CHET to serve as a training ground 
to impact the Latinx Church. As the number of Latinx evangélicxs continue to increase, 
geographic borders as well as theological borders are being crossed. The 1.5 and second-
generation Latinx evangélicxs who retain aspects of their language and culture yet can 
navigate the dominant culture are becoming the bridge-building “Isaac generation.”3 
Receptivity to theological paradigms that extend beyond traditional Pentecostal practices 
can bridge with Catholicism in ways that enhance both traditions and provide perspective 
and even reconciliation to once divergent views. In focusing on the 1.5 and second-
generation, a spiritual direction program at CHET can bridge the generations: 
Second-generation Latinos can serve as a cultural as well as linguistic bridge 
between the first and third generation. As we observed, studies have shown that 
second-generation Latinos are more likely than the first or the third generation to 
be bilingual. Furthermore, their intimate relationship with each generation gives 
second-generation Latinos a unique advantage in bridging the so-called 
generation gap. Second-generation Latinos generally understand stand and 
                                                        
2 Those outside the Covenant denomination represents almost two-thirds of the total student 
population at 62 percent of CHET student body. 
 
3 Rodriguez, A Future for the Latino Church, 170. 
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appreciate the culture and the values of their foreign-born parents better than their 
third-generation children. They also understand the culture and the values of their 
third-generation children better than their foreign-born parents.4 
 
As CHET considers implementing this proposed spiritual direction program, it can be 
promoted as a means of increasing ministry competencies for pastors, lay leaders and 
CHET graduates. As a pilot is considered, it can be creatively launched as a bilingual 
program with a hopeful vision that observes: “When churches [and ministries] recognized 
this significant difference (between Spanish-language and bilingual programs) and 
adjusted their . . . ministries accordingly, they experienced almost immediate success in 
term of the numbers of U.S.-born Latinos that responded to their contextually appropriate 
approaches.”5 This 1.5 and second-generation target audience of CHET students and 
alumni not only bring their bilingual language skills, but possess a solid theological 
foundation that would allow for receptivity to spiritual direction to be much higher. 
An inaugural group of first year students could play a key role helping to navigate 
the challenges, assist with the contextualization and adapt an evolving curriculum that 
would promote spiritual direction to the Latinx community. As this academic project 
comes to an end, the long-term implementation is just beginning. As a program planning 
team is formed, I envision spiritual direction becoming an established component to the 
Covenant’s broader strategy to promote spiritual health and wellness among Latinx 
pastors, serving as a self-care tool that can enable ministry leaders to remain in ministry 
over the long haul in order to bear fruit for years to come. That is my hope and prayer.
                                                        
4 Ibid., 169. 
 
5 Ibid., 48. 
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EPILOGUE 
 
When I was introduced to spiritual direction as a young pastor in my mid-30’s 
after taking my first calling as a Lead Pastor in South San Francisco, I sought resources 
that would sustain me in the challenge of ministry. I discovered something that 
fundamentally changed my entire approach to Christian discipleship. Through this DMin 
in spiritual direction, I have been further exposed to a wealth of resources that seem only 
to scratch the surface of an ever-growing field. My participation in this DMin has taken 
me on a journey which has led me to the Latinx community. Seeking ministry 
sustainability, furthering our discipleship in Christ and desiring God’s guidance in life are 
par for the course among those in vocational, bi-vocational and lay ministry alike. The 
times in which we receive a clear leading of God are not as typical as we would hope. 
But when we do, obedience is essential. As I complete this doctoral project, I hope I have 
responded to the “God moment” that began with a brief phone call. 
 I had known my friend and ministry colleague, Ed Delgado, the president of 
CHET for many years, dating back to my days in urban ministry in Oakland, California. 
He was dean of CHET at the time and I saw him periodically at Covenant gatherings. He 
had taken an interest in the urban ministry I was part of which served a unique mix of 
Latinx immigrants and Cambodian refugees. In addition to my role as a part-time 
associate pastor at New Hope Covenant in Oakland, Ed also took an interest in my bi-
vocational work at the Western Association of Schools and Colleges (WASC), where I 
had been involved in senior college accreditation for many years. CHET had various 
affiliations and sought academic recognition that would come later through various 
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endorsements by ATH, ATS, and AETH. My years in college accreditation made me 
keenly aware of the challenges faced by smaller educational institutions seeking 
accreditation. When Ed became CHET’s president in 2007, I left Oakland to begin 
pastoring Grace Covenant Church in South San Francisco. I left WASC soon after that, 
and my interface with Ed waned. When I began this DMin program a few years later, my 
interest was partially professional development and partially personal growth. Few 
ministry colleagues knew of my enrollment, let alone its focus in spiritual direction. I was 
therefore surprised when I received a phone call from Ed one afternoon in August 2016, 
just I was to begin the second year of my cohort studies. Ed not only knew about this 
DMin program, but he made a bold proposition: help CHET to develop its own spiritual 
direction certification program. I was years away from the writing phase of my project, 
but Ed explained that he had recently begun meeting with a spiritual director and was 
experiencing the fruit of it, convinced that it was something he wanted for his CHET 
students. I was intrigued and the seed was planted. 
I have always operated with a ministry conviction that “we can only lead as far as 
we are willing to go ourselves.”1 I sensed this request was more than a strategic initiative 
Ed wanted for CHET, but a direct outgrowth of what God was doing in him. I too had 
experienced the fruit of spiritual direction and its positive impact in ministry. I also 
observed the immense challenges the Latinx church and my Latinx pastor colleagues face 
in their ministry contexts. I have a tremendous amount of respect for their work ethic 
amid challenging socio-political challenges. I have intentionally sought to be a spiritual 
                                                        
1 This phrase is attributed to Evelyn Johnson, Superintendent (2002 to 2010) of the Pacific 
Southwest Conference, Evangelical Covenant Church, under whom I served on the Executive Board (2005-
2010). 
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companion among some of those Latinx colleagues, discerning God’s movement in their 
lives, helping them to discern the continuity. The opportunity to walk alongside others as 
a spiritual companion has become sacred work. 
Since that original phone conversation, I have prayerfully considered how a 
project like this could be approached. As an outsider not only to CHET but to the broader 
Latinx community context, I was keenly aware of my limitations. I knew this would have 
to become a group effort to effectively contextualize this project, continually checking 
my blind spots. By conducting various surveys, informational interviews, attending 
meetings and lectures and making a variety of presentations, I hope this project reflects 
the communal effort that has taken place. 
While this written narrative is complete, there is a profound sense that a more 
significant work is just beginning. While this project will fulfill the necessary academic 
requirements for Fuller, the task of bringing a spiritual direction program to fruition at 
CHET remains a work in progress. I am humbled by the significant ministry challenge I 
see before me. But in following an amazing God that is uninhibited by such challenges, 
his role as a co-creator brings hope that this project will enable the ministry of spiritual 
direction to bear fruit upon future generations of Latinx leaders for years to come. That is 
my prayer. 
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